Ananda K. Coomaraswamy

HINDUISM
and

BUDDHISM

NEW EDITION
REVISED AND ENLARGED
IN ACCORDANCE WITH AUTHOR'S NOTES

Edited by
KESHAVARAM N. IENGAR

and

RAMA P. COOMARASWAMY

With a Prefuce by
ROBERT A. STROM

2

INDIRA GANDHI NATIONAL CENTRE FOR THE ARTS
NEW DELHI

MANOIHAR
1999

MEN .

ar‘



Revised edition 1999

@ Rama P. Coomaraswamy, 1999

All rights reserved. No part of this publication may be
reproduced or transmutied, 10 any form or by any means,
without prior permission of the editors and the publisher

ISBN 81-7304-227-6

Published by

Indira Gandhi National Centre for the Arts

Janpath, New Delhi 110001
1n assocition with
Ajay Kumar Jain for
Manohar Publishers & Distnbutors
2/6 Ansant Road, Daryagany
New Deltw 110002

Lasertypeses by
A I Software Publishing Co. Pvi. Lid
305 Durga Chambers
1333 D B. Gupta Road
Karoi Bagh, New Delbn 110005

Printed a1
Rajkamal Electric Press
B 35/ G T Karnal Road Indl Area
Delhi 110033

“No learning will avail, but only being horn.”

—|AKOB BOEHME, De incamnatione Verld, 1-4-19.
“The holy/sacred writings declare everywhere that man must be emptied of
himself. When thou art rid of thy-sclf, then art thou self-conuwotled, and self-

controlled art self-possessed, and self-possessed possessed of God and all that
He has ever made.”

—MEISTER ECKHART, FRANZ PFEIFFER, p. 508,

“He who knows himself knows his Lord with a unification transcending all
coparwmership.”

—NAJMUDDIN KUTRA (R.A. Nicholson, Notes on Mathnaws, 1.1958.9).

“At what point will you not forget God? Whenever you do not forget yourself;

for in remembering your own nothingness in regard to everything, yvou will
also remember the transcendence of God in regard to everything.”

—PHILG, De Saerificiis Abelis et Caini, 5.5,

“All sacred writings that have the exploration of the Self as object declare:
the annihilation of the I- poswlation implies Deliverance.”

—$RI RAMANA MAHARSI (c. 1907), in Heinrich Zimmer,

Der Weg zum Selbst, p. 199, 1954,

“For it behoves the mind that would be led forth and let go free to withdraw

iself from the influence of everything, . . . kst of all nself,”

—pHILO, Legnum Allsgoriarum, 11141,

“What is oneself ? Reason.”

~—MARCUS AURELIUS, The Community with Himself, 8.40.
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FOREWORD

Hinduism and Buddhismis the eleventh volume in the Indira Gandhi National
Centre for the Arts (IGNCA)'s programme of re-printing Dr AK
Coomaraswamy’s Collected works, re-edited and revised.

Thevolume hasbeen cargfully and most meticulously edited by Keshavaram
N. Iengar and Rama P. Coomaraswamy. Mr Robert A. Strom has written a
Preface which condenses the method and message of A.K Coomaraswamy
succinctly. The account of reception of the book at the ume of its first
publication is an invaluable source for facilitating comprehension of the
nature of discourse on the subject in the 1940s. IGNCA js grateful to each of
them, singly and together, for prc'paring a revised edidon after carefully
taking into account A K. Coomaraswamy's modifications and amendments.
The care with which A.K. Coomaraswamy re-worked his own work bears
testimony to an ever re-investigative mind. The systematic manner in which
each word and phrase was re-examined and fresh references given speaks of
a journey of constant self-examination. The editors, particularly Mr lengar,
has accomplished the arduous task with his usual sense of detail and
precision. Sincere thanks to them.

What emerges from this volume and the illuminating Preface of Mr Strom
is A K. Coomaraswamy'sdeep and abiding commiunent tosearch for essence,
be it religion, philosophy or art. He moves invariably from a point of un-
differentiation and oneness and then carefully traces the levels of
differentiation. Thisis evident in all his work but particularly Time and Eternity
and Spiritual Authority and Temporal Power in the Indian Theory of Government.
This volume is a companion volume 1o the other pwo. His reflections on first
principles are distilled here as well as his concern with notions of time and the
levels of the sacerdotal and regnum in the other two.

Selfconsciously eschewing the historical method (for which hewas criticized
by some then as he is today), A.K. Coomaraswamy plunges straight into
investigating the fundamentals and not the superstructure, In the contextof
this not 5o easily definable term *Hinduism’, he stays clear of speaking of its
historical originsand linear growth in terms of schools, sub-schools, cults and
sects, even the discussions in the principal philosophic schools.

Instead, he clearly states his position as regards the non-accepuance of the
‘historical method’ and proceeds to state the fundamentals on the basis of
literary source material from the Rg Veda 1o the Vaisnava, $aiva and Tantric
theological treatises. For him, as for some other thinkers, writers and
practitioners, the Bhagavad Gitd is probably the most important single work,
which condenses the essential fundamendals in a single whole. Given this
clear enunciation of his sources and position and acceptance of the centrality
of the Bhagavad Gita, the chapters which follow are logically divided into
consideration of the myth, the theology and autology, the way of works
(karma) and the social order.



X FORNWORD

Myth {dikwsa) to AR Coomaraswamy is ‘the penultiniue turth of which
all experience i the wmporal reflection. The wythical narrative js the
tmeless and place-less validity wue nowhere and everywhere." [tis with this
detiution that he explores the myth of the endless serpent {dragon),
Phrougl caretully silting nsaterial in the By Vede, Kanvasatapatha Brakmana,
the Taittiriya Brahmana, the Mundoka Upanisad, he endls onte the notion fed
ekam (That One), the state without diflerentiation of being (rom non-heing
and the processof dismembermentand disjointedness (i.e. differentiations).
The reaprocal velanonship of the whole and the pans is his focus, The
Dt aggon also the World Tree. Mountain and Gave are cogaies, Coonaraswamy
tells us. Although there have been considerable commenuws on the endless
serpent and the diagon slayer, and the vicidm, Coomaraswamy offers a decp
wsight through clustering these symbols and drawing attention to the
importance ol the notions of exhaustion, dismemberment, swallowing and
ciptying and regeneraton whether Dragon, Tree, Mountain or Cave. The
primary meaning of Giri mountain, he reminds us, is 1o swallow. Each
signilies the process of exhuming and being, Through the myth and it
narration, A K. Coonuraswamy focuses atention on a centtal prindiple of
recognizing thatthere isan incessantmultiplicadon of the inexhaustible One
and unification of the indefinitely Many.

The relationship of the one and the many has indeed been a pivotal
cuncern of whatever philosophy or religion thatwe today know as Hinduism,
In the chapter "Pheology and Autology’, he explores the relatonship of the
myth and the rital (yafiia). Through an analysis of both, he points at the
second principle of conjointedness. The images of two birds on one tree or
onebird with two heads do not denote contraries or binary opposites, mstead
ConNLion {mthunam, sambhava, eko fhavay is a vital operation, productive
o athird, which is in the image of the first and nature of the second. Thus,
the conjugation of Mind (manas) and the Voice {wie) gives birth toaconeept
(S(,“M('lf’")'Thmllgll aseries ol examples, A K. Coonaraswamy elucidates the
Pl'mciplc of halves of (he originally iundivided. At the level of governance, it
B sacerdotion ad regnum (brahma-ksatran) the priest and the king. A K.
(*U"El};lt‘.l‘«i\\'.llll)’ had unfolded clearly this relaionship in Spiritual Authority
::"l l"’"l[ﬁ"ul1'uwm‘r'n the Indian Theory af Government, He returns to the theme
ma‘:’;gld‘z'l:tlh-"‘ -“(ll’ll‘ psy"clmlug‘m;[ level icis l}ll‘ self and notself, the inner

erindividuality, Perinently, he points at the wenet that the outer

M submin 1o the inner Man. This is what is meant by insistence on selt-
:;:::;:i.l(:;:]‘,c,r tha’n self-assertion. Coomaraswiamy (':onc!u’d\cs by 5;1ying”l‘1|;;|f
answer 1o g‘lemd j‘-lllol:rgy are one and the same seience, I'he (.)l,lly l"l”’:‘:s i:
exemplary 1 :t.u am l must he 1h;}t art Thou ._Thls css:p‘/ lt]-fe.ot lz]iml
anion, zl):‘) ::nin‘ {an is -u.-x.tunl nichness but for ”}(T, dfs'a’r‘mnﬁm iy

Active m[_. Ing the {irst principles to the level of applicability m every

of ll;:(_l[l)';'o‘;h."l“t?r ‘The Way of lhe' Wprks', he facilim}cs a comprclu'-l-!-'_%iﬂr:‘
. ess of generation and division 10 regeneration and composiion.
" section on the interpretaion of bk provides many much needed

FOREWORD X

correctives on the origing of bhiakti. He underscores the concept of sharing,
giving God his share, as also the context of giving up your share {bhigam,) in
the sacrifice (yagaa). Ultimately thus the endre life of the individuaj is an
incessant operation in cach and every function of active life down 1o our very
breathing, cating, drinking, und this operation is sacramentally inerpreted.
This is karma mdrga (the way of the works) of the Bhagaved Gitd It is a
continual sacrifice notto be differentiated from the act of giving in the yara
A K. Coomaraswamy deducesfrom another moral ethical principle ‘Sacrifice

thus understood...”
The chaper “The Social Order' concludes Part [ relating to Hinduism.
Logically, if life is a continual sacrifice, in acwual practice, the method is
through yoga (yoking together); yogah karmasu kausalam is the key phrase
through which Coomaraswamy examines the notions of social order and its
significance, This chapter needs wo be carefully read by many who are today
and understandably questioning and rejecting the very conception of vama
and dasramas. The distortions and deformities of the original structure have
been so many and so frequent that the original inent and purpese of
recognizing the human at his/her most optimal in a framework of relation-
ships spatially and temporally is all but forgouen. AK. Coomaraswamy
remindsusof the original contextof the sacrifice and functional requirement
of asocicty. The nawre of this social order whether as groups or age /gender,
generation was based on principles other than that of competition and
conflict. In the original conception (remote and distant as it is from our
historical and certainly contemporary reality), every function from that of a
priestoraking down to thatofa potter and scavenger, is literally a priesthood
and everyoperation aminisierial rite. Coomaraswamy'sebservations provoked
a contraversy then asit is bound to perhaps provoke now, While little can be
done torectify the distoried and deformed structures nowbeyond redemption,
perhaps it is still possible to re-examine the social order on the basis of
recognizing and legitimatizing and giving status to ali skills—cerebral,
intellectual and manual alike—at their opimum and not minimum. At the
level of applicability, it means the empowerment as equal status and respect
of the extraordinary skilled human vesources and not patronage and
concessions on the basis of holding up cerebral skills as the dominant model-
The implications ol the rethinking would be far reaching, A.K Coomaraswamy
had questoned the advisability of adopting the industrial model for
development then as some are guestioning it now. Organization of societl
structures and issties of empowerment on the basis of plural abilites and
multiplicity of identities is a larger question not only for India or the Hindu
world but for a vast majority of the erstwhile colonized world, Ttis tme not
only torercad Coomaraswamy and his interpretations butalso to rethink and
reflect upon our own predicament created by misinterpretation of some
seminal notions as also subscription w inappropriate notions of hierarchy.
Tunction, uniformity and empowerment based on a unidimentional lincar

progressive madel.
His comments on the @ramasand the gradual journey from childhood @0



PREFACE

“Lay hold, start up, cross over!™

Hinduism and Buddhism is divided into two parts. Both main texts appear to
faithfully reflect two lectures respectively tided “Hinduism”and “Buddhism”
delivered on February 10 and 17 of 1942.% After the Philosophical Library
of New York showed an interest in publishing the combined lectures,
Coomaraswamy composed the notes for the book and completed his work
early in 1943. The book appeared on | May 1943.* As originally published,
these notes were relegated to the ends of both sections, but for this long
awailed new edition, they are conveniently positioned at the bottom of the
appropriate pages. We are forwunate in being able to present below a resumé
of the entire opus from the author's own hand, having found and identified
it among the thousands of unindexed manuscript pages and notes of
Coomaraswamy. The manuscript of this page is typed and single-spaced
but without title. It was intended for and in part used by the publisher for
promotion probably late in 1844.* In our transcription, we have retained
Coomaraswamy's spellings.

The two lectures, now printed with an added documentation of over
300 notes, were delivered at the Jewish Theological Seminary in New York
in February 1942, The doctrines are expounded from the Indian point of
view, rather than that of the Indologist whose concern is less with the Indian

IThis exact phrase, without reference, was hand-written by Coomaraswamy at the
top of the lecture manuscript of this book’s “Hinduism™ section. We have been able
to trace it to RV, X, 53. 8 and supply below Coomaraswamy's own commentts as fodnd
in his “The Pilgrim’s Way™, JBORS, XXIII (1937), p. 466,

... RV. X. 53.8 where the long sought Agni has appeared and having been called

upon to “guard the pathways by contemplation wrought” and to “beget” (or)

“bring forth” the Heavenly Race, addresses the mumuksavah as follow: “Here flows

the River of the Rock: lay hold, stand up (ut fisthata), cross over (prataratay, O my

comrades (sakhdyah), there let us leave behind the ineffectual (aifvdl) and corss
unto the friendly ($ivdan) coursers {(vdijan).”
We do not know when or why Coomaraswany penned this phrase, but have found it
in context to be a watchword for our work here.

*Letter of AK.C. to Graham Carey, 27 April 1943, S. Durai Raja Singam, Letters of
Ananda Coomaraswamy, Vol. 1 (1972), n.p.

"We have only been able to find and identily the manuscript of the “Hinduism”
section, without notes, at Firestone Library, Princeton University, and believe the
remaining manuscripts of the book have heen lost

'Onlyaline orwo of Coomaraswamy's "Resumé” wasactually used by the publisher
along with a portion of the "review” by Wing-tsit Chan from 1944, See our Index of the
"Reviews” below. Coomaraswamy himself presesved a copy of the "Promotion” in his
desk copy of the book.
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teachings than with his own interpretation of them. It is assumed, for
example, thateven the uldest forms of Hinduism are neither polytheistic nor
pantheistic, and that no ducirine of reincarnation, other than that of the
immanentGod “who neverbecame anyone”, istaught. Hinduism is the oldest
of the surviving mystery religions; in no fundamental sense unique, but a
form of the "Wisdom uncreate” of which the formulations are essentially the
same in Platonism, Christanity, Taoism and other traditional doctrines; from
the Indian pointofview, Agni, Buddha, Horus, Moses, Christ,and Muhammad
are the varying names of the one and the same eternal avatar. There can be
misunderstanding, but never a conflict of essential doctrines; for, as the
Buddha says, there is but one Truth, and no other.

From the Myth as the initial and basic statement of Truth, we proceed ta
its ritual imitation and perpetuation in the Sacrifice, and from the formal
Sacrifice toits reflection in the vocational organisation of society in which life
itself 1ssacrificially interpreted; the object of such a society being to secure for
all men, whatever their nantral endowment, the means of Self-realisation.
The form of such a traditional society is designed to secure at the same time
temporal and eternal benefit; in art (manufacture), for example, there is no
divorce of metaphysical significance from practical utility, no necessary
distinction of fine from applied or sacred from profane. Man's last end is to
knowhisreal Self, not the impermanent and variable outer personality of this
man so-and-s0, but the Inner Man, immanent Person and immutable Self of
all men alike, that can be asand when itwill. “That, Brahma, immanentdeity,
art, thow,”

The basis of Buddhism is no less mythical; the “life” of the pseudo-
historical Founder, the Conqueror of Death, repeats the original myth of the
archetypal dragon-slayer. His doctrine—-as he asserts very forcibly—is not his
own, but the opening up again of the “ancient path”; and in fact it would be
difficult to discover in Buddhism anything novel, though there is much that
is original. The Buddhist polemic is directed mainly against the superstition
oflife, against the identfication ofour Self with the processes of living, acting,
feeling and thinking; these are useful to the wayfarer, but have no more
significance when he has arrived. The Way is ethical, and involves the
discrimination of what ought and ought not 1o be done but the goal lies

beyond good and evil. Hinduism and Buddhism alike are doctrines of self-
dental; whoever would save the Self, must have eradicated consciousness of
self: and this is to be understood not only ethically (since where there is no
“self  there is ne “others”™} but metaphysically, The whole exposition shows
that the Chriséian theologian who will take the trouble to study Indian
religion seriously, and not merely “historically”, will find in its teachings
abundant “extriusic and probable proofs” of the truth of Christian doctring;
and may at the same time, if he will abandon his “proselytising fury” rcalise
the essential unigy of all religions. .
After receiving hisdesk copy in 1943, Coomaraswamy had it rebound with

PREFACE i

cach page facing a new blank page.” Copious marginal addenda were added,
some typed, which have made the task of the editor an essential and difficult
mediation. These addenda have almost entirely been incorporated and
arranged into the notesfor this new edition by Mr. Iengar. One could best call
the notes “foundational”, butaswe find in all of Cocmaraswamy'slate writing,
they have tremendous importance and at tmes blossom into minor essays.
The reader is urged to utilize hoth "upper” text and “lower” notes indivisibly:
the former synthetic and far-ranging as an averview, while the latter fecusing
the attention on documentation and correborative details. Few authors
have ever expended as much effort as Coomaraswamy on these fine details of
scholarship which are, we bhelieve, models of academic virtue possessing
intrinsic and extrinsic significance.

The reaction to the book among Coomaraswamy's friends was certainly
favorable. In a letter dated 29 June 1943, Eric Schroeder, a former associate
at the Museum of Fine Arts in Boston and a specialist on Persian Art, called
the book “a classic, round and ripe in meaning, majestically clean in shift; and
the insight which has chosen and arranged only what is eternal in these
mysteries is dazzling”. Marguerite Block, an editor and Jong-ime admirer,
described the work as “a distilied essence of A.K.C."." Many of the published
formal critiques were collected by Coomaraswamy and are preserved in
his desk copy. Qur index of the “Reviews”, presented below as an appendix,
also includes those items certainly seen by Coomaraswamy but probably
only retained in the bound copies of his journals. These journals may have
contained important subsidiary materials, particularly notes and comments,
and were a part of the Coomaraswamy Bequest to Princeton University. They
were unfortunately not preserved as 2 distinct body of material by the
University and might even have been discarded. Our index also includes the
important review of André Préau from 1948.

In reading this almost unanimous crowd of admiring witnesses, the first
place must be given to René Guénon, the eminent French Traditionalist
whose study on the Vedanti should be known to many Indian savants.” His
review, published in 1946, called Hinduism and Buddhism an “important
ouvrage, qui rectifie un grand nombre d’erreurs et de confusions commises
parlesorientalistes”, and unreservedly endorsed Coomaraswamy'sinsistence

on the underlying unity of the two greatspiritual currents. Dr. Murray Fowler,
who was able to study under A.K.C. through an academic grant and later was
associated with the University of Wisconsin (U.S.A.), clearly placed the

*Coomaraswamy had almost all of his late published books rebound with blank
pages to allow for an casy incorporation of hand-written addendum,

“Letter of Margarite Block to Murray Fowler, 13 May 1943, Coomamsawamy
Collection.

"Guénon, René (Trans. Richard C. Nicholson), Man and His Becoming according to
the Vedantd, Noonday Press, 1958, This book, which Coomaraswamy describeg as
“probably the best account of Vedantil in any European language™ was conceived
before the First World War, but not published until 1925,

Family
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Coomaraswamian “underlying unity™ as a facet of a personal religious
philosophy. Hisreview from 1944 emphasized the dangerof suchan approach
w "that the inevitable moditicadons imposed by local limitatons of spice
andd time upon the universal wuths . . . may be overlooked, or minimized, or
disregarded”. However, Fowler goes on to say that this “danger” has been
well noted by Coomaraswamy and that “*he has not been trapped by it here”,
{The correlation ot Indian formal terminology and their Western equivalents
is specifically commended.) Fowler's qualified praise was entirely dismissed
by W.E Clark, Pratessor of Oriental Languages at Harvard University, in his
review for the Harvard Journal of Asiatic Studies, August 1944, For Clark, the
“danger” inumated by Fowler has overwhelmed Coomaraswainy’s approach
and renders the work valueless. Almost the only statement ot the Clark review
with which we cannot take exception is that found on p. 70: “The Buddhism
and Hinduism described by Coomaraswamy are very sublimated religions
which correspond to the great institutionalized religions . . . as Meister
Eckhart corresponds ta the great institutionalized religion of Christianity”,
Coomaraswamy, himself, seems to echo thisremark when he summed up his
perspective in the book as not “preciscly” orthodox, but comparable to
Thomism vis-a-vis “the notions of many ignerant Christians".* He would later
describe the Clark review as “a real ‘atack'™ * depreciating the entire matter
through the use of quotation marks." A much more balanced and even-
handed assessment is offered by Alban Widgery in the Philosephical Review.
“Dr. Coomaraswamy appears to consider the fundamental [docuine] of the
FPhilosophia Perennis [i.e. the transcendent Unity of the various metaphysical
dialectsof humanity], Lo be essentially . . . the Advaitist. .. Vedantic doctrine.”
Also the anonymous author of the review in the jour. of Bible and Religion helps
to define the parameters of these academic “clashing opposites” where he
writes “the author does not use the historical method. Unlike such Indianists
as Licnel Bammett, Nocol Macnicol and De la Vallee-Poussin he does not trace
stages in development of doctrine. Instead he follows the orthodox Indian
technique of detecting timeless truths through meditation over many texts
until affirmations rise which can be checked closely by authority. Lifelong
study of Sanskrit and Pali texts enables him to carry through this method
effectively and with ripe erudition. For the historically-minded student this s
seen to involve a certain backward reading into primitive textis of profolmd
ideas {only] developed later. From the angle of Coomaraswmy's approach,
hawever, that does not matter for the revelation (srutf) is already present in

“Letter of AKC. 1o Ade Bethune, 1 July 1943. §. Durai Raja Singam, Letters,
Vol. 4 (1974}, n.p.

“Letter of AKC. to Jean-Albert Cutat, 29 July 1944, Coomarsawamy Family
Collection.,

lowe should like to mention in addidon that Coamamswamy left a short hand-
written niote ameng the end-papers of his desk copy in which he directed the reader
to his revised note 47 (Buddhism) at the beginning of the chapter “The Doctrine "in
the “Buddhism” section of the book for a “rebuttal” of Clark,

PREFACE xi¥

the picturings of primitive myth ... this work definitely setsaside the historical
approach with its many questions of chronology and development, critcism
from that angle is gratuitous.” It is jronic that Clark called one of the
Coomaraswamny's instances for the a-temporal and eternal Tradition 2
“gratuitous assumption”."

We have found that the contesting schools of historicism and idealism,
represented in the official reaction to Hinduism and Buddhism, are merely
another name for one of the book's main themes: the eternal batte of soul
and Spirit. This was a major leiuncuil in all of Coomaraswamy’s late ocuvre,
examined ontologically in terms of the inherent duality within creation or
manifestation, the anthropological and psychological essays use it o define
the nature of the human microcosm, while the social, political, and polemical
essays use it to define the “Devil's playground” or the Dragon “Holdfast” who
will not set “God’s people free”. Coomaraswamy's prefound awareness of the
causes of the conflictwithin ourselves and between societies, the “war"among
our many selves, also and inversely allowed him to rise above the fray. Itisin
that “moment” (really timeless) and where all possible Ways become One
that we hear the voice of the Ged:

Indestructible,

Learn thou! the Life is, spreading life through;

It cannot anywhere, by any means,

Be anywise diminished, stayed, or changed.

But for these fleeting frames which it informs
With Spirit deathless, endless, infinite,

They perish. Let them perish, Prince! and fight! . ..
Life cannot slay. Life is not slain!

Bhagavad Gita 2
... thou . .. be free of the “pairs of opposites”, and free
From that sad righteousness which calculates; . ..
Bhagavad Gita 3%

We see from this that it is a duty imposed by our state to “fight”. Justas much,
itis the duty of the accomplished to find in faith the assurance offinal victory.
Only a warrior for Dharma' like Coomaraswamy can show the Way to the
Primordial Unity, and win the Kingdom of Heaven through “violence”,
thereby reversing time, or renewing time, and like the action and reaction of
clapper and bell or stone against striking stone engender once again the

""See p. 66 of the Clark review in the HJAS and our Index of the reviews for the
exact reference.

"Sir Edwin Arnold, Trans., Bhagavad Gita/ The Song Celestial, Heritage Press, 196]
pp- 9,17,

(LT3 . - . i &
5. Durai Raja Singam called Coomaraswamy a “Warrior for Dharma”in one ofhs
many useful encominms.
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pritnordial son et lumerz—both music of the spheres, Logosand "Light of the
World™ A position” actually unstable and unreal which fails 1o comprehend
and address the inevitable simplifications and telescoping of the synthelic
“approach” is finally itselt lost in the unreality of an insistent, unblinking
categorization. Finally, those who cannot or will not escape from their local
coloring (and what a "bleaching™ takes the manilest being to be entirely free
from heredity and genede “shading”) and make the profound, inevitable
descent {ascent}™ into the ground of Being (Non-Being) can hope 1o
understand any-thing—that is, grasp relationships and even begin to think.
What shocks the historicist in this book is the active immutable reign of the
Spirit wherever that has been manifested from the heart of the sanctioned
Traditons. In India, thishaslately been the province of Advaita Vedanti, with
which Coomaraswamy explicitly identified himself."* While we are in this
world, we are inevitably brought to make a judgment in which sides are
“weighed” and where “weight” is always found wanting. But if one sifis the
matter with the wisdom of a Coomaraswamy what will appear on the narrow
stage of the circumseribed 1o be irreconcilable is well-known brotherly love
in the “Green Room™. ¥ We can be confident that it was from such a *Tiring
Room” as this that Ceomaraswamy calmly took up the cudgels of his polemic
and it was to such a benign room that he retired when Ais time was up,

INDEX TO REVIEWS

{Auther not given), Garrett {(Mass.) Tower, November 1943 (no pagination
available). A.K.C.'s desk copy.

{Author not given), fournal of Bible and Religion 13, No. 2, May 1945, pp. 115
16. A.K.C.'s desk copy.

(Author notgiven), Mind Digest, Feb. 1946 (no pagination available). A K.C.’s
desk copy.

Chan, Wing-tsit, Phil. Abs. 13-14 (1944), p. 6. A K.C."s desk copy. A portion of
this review was used in the publisher’s “promotion”™.

Clark, Walter E., Harvard J. As. S, Aug. 1944, pp. 63-70. Known to A.K.C.

Das, Taraknath, Asia and the Americas, Nov. 1943 (no pagination available).
ARG s desk copy.

R.TF., Personalist (n.d. or pagination). A K.C.’s desk copy,

Fowler, Murray, Review of Religion Vi11 (1944), No. 3, PP 2814.

“The many possible ways are finally One Way,

*Coomaraswamy called himself a “Vedandst” in an unpublished portion of his
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INTRODUCTION

Brahmanism or Hinduism’ s not only the oldest of the mystery religions, or
rather metaphysical disciplines, ofwhich we have afuiland precise knowledge
from literary sources, and as regards the last two thousand years also from
iconographic documents, but also perhaps the only one of these that bas
survived with an unbroken tadition and that is lived and understood at the
present day by many millions of men, ofwhom some are peasarnits and others
learned menwell able to explain their faith in European aswell asin theirown
languages, Nevertheless, and although the ancient and modern scriptures
and practices ol Hinduism have been examined by European scholars for
more than a century, it would be hardly an exaggeration to say thata faithful
account of Hinduism might well be given in the form of a categorical denial
of most of the statements that have been made about itby European scholars
and by Indians trained in our modern sceptical and evolutionary modes of
thought'

One would begin, for example, by remarking that the Vedic doctrine is
neither pantheistic* nor polvtheistic, nor a worship of the powers of Nature
except in the sensc that Nutura nanurans est Deus and ail her powers but the
names of God’s acts; that karmais not “fate” except in the arthodox sense of
the character and destiny that inhere in created things themselves, and
rightly understood, determines their vocation;® that mdyd is not “ilfusion”,
bur rather the maternal measure and means essential to the manifestation of
aquantirative and in this sense “material”, world ofappc;lranccs, bywhich we
may be either enlightened or deluded according o the degree of our own
marurity; that the notion of a “reincamation” in the popular sense of the

"The term Brahminism to designate the religion of the Hindus was erroneously
applied first by the Orientalists in Europe. It ftas no support int any of sacred texts of
the Hindus. “Hinduism” has been accepted by usegr to stand for Sandatana Dharma
particularly in its applications to the visesa dharma of the Hindus.—Ed.

“Inn the whiole of the RV there is ot a single referetice 10 any historical person or
historicalevent, butall, as Sayana says, is eternal { rityam), the “past tense” present, past
and future.

The charge of Panthieisier that has been laid at his door is refuted by the very
extravagance of the terms in which he asserts the Transcendence of the Godhead” —
will apply equally to Eckhart and 1o Brahmanism. C.G. Roll, on Dionysius (1920,
p. 34y

"Korma is the Jaw of concordant action and reaction, and Dhanaa is inherent
nature. One performs actions or acts in accordance with one's inhereat nature.

Dharme is also Lex aeterne, ideal or absolute Justice or Righteousness, Greek
dikatosyns ws i Pluto and Luke 12,315 the proportianate part of this Jusuce, which
pertains to an individual, is his ‘own-justice’ {sve-dharma), the vocation, social
function, or duty as determined for him by his own nature.

See note 115 on Mayi in the secton on *Buddhism',
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et of deceased individuals to rebirth on this earth represents only a
misunderstanding of the doctrines of heredity, transmigration and re.
generation; and that the six darsenasof the later Sanskrit "philosophy”are not
io 11};111)* mutually exclusive “systems” but, as their name implies, so many

Points of view " which are no more mutually contradictory than are, let us say,
botany and mathematics. We shall also deny in Hinduism the existence of
anything unique and peculiar to itself, apart from the local colouring and
social adaptations that must be expected under the sun where nothing can
be known except in the mode of the knower. The Indian traditien is one of
the forms of the Philosophia Perennis, and assuch, embodies those universal
truths to which no one people or age can make exclusive claim. The Hindu
is therefore perfectly willing to have his own scriptures made use of by others
as “extrinsic and probable proofs” of the truth as theyalso know it. The Hindu
would argue, moreover, that it is upon these heights alone that any true
agreement of differing cultures can be effected.

We shall try now to state the fundamentals positively: not, however, as this
is usually dene in accordance with the “historical method™ by which the
reality is more obscured than illuminated, but from a strictly orthodox point
of view, both as to principles and their application; endeavouring to speak
with mathematical precision, but never employing words of our own® or
making any affirmation for which authority could not be cited by chapter and
verse; in this way making even our technique characteristically Indian.

We cannot attempt a survey of the religious literature, since this would
amount toaliterary history of India, where we cannot say where whatissacred
ends and what is secular begins, and even the songs of bayadéres and
showmen are the hymns of the Fidéles de ' Amour. Qur literary sources begin
with the R’igveda (1200 or more B.C.}, and only end with the most modern
Vaisnava, Saivaand Tantric theological treatises. We must, however, especially
mention the Bhagavad Gitd" as probably the most important single work ever

‘Sce René Guénon, Introduction to the Study of the Hindu Doctrines, London, 1945,
p. 58. Cf. also Walking on Water, Willam N. Brown (Open Court, 1928), p. 17,
note 24.

Where the date of a text need not be regarded as of importance for our purposcs
here. We have no intention to ignore the value of the “historical method” for some
purposes; but do not think it is necessary in the exposition of doctrines, with which
alone the present volume is cancerned.

*“We shall fetch nothing from our own store”—Philo, De Opificio Mundi, L, 5.

“Ne pronouncement of a prophet is ever his own” —Philo, De Specialibus Legibus:
IV, 49. .

& .. it may be said at once that amongst the sacred writings of mankind there 18
probably no other which is at once so great, so complete, and so shorc™.—Sister
Nivedita, The Web of Indian Life, ed. 1967 Complete Works of Sister Nivedita, vol. 1L
P 189.

INTRODUCTION [

E;;i:;;‘i;iﬂllzgm; “lhls ‘br.mk"of ¢ighteen chapters is not, as it has been
repeatod aail fm, a se_ctdnzm W({r!'c, but one universally studied and often
be describec '):s acm mt.mo.ry by millions of Indians of all persuasions; it may
earlion Vedas‘ - Em pendium ofthc-whulc Vedic doctrine to be found in the
all the 1 ' ‘ra manas anf:l Upanishads, and being therefore the basis of

¢ later dtvelopmmm, It can he regarded as the focus of all Indian

religion. To Lhi's we must add that the pseudo-historical Krishna and Arjuna
are to be idendfied with the mythical Agni and Indra.



THE MYTH

Like the Revelation (sruti) itsell, we must begin with the Myth (itihasa), the
penultinuate wuth, of which all experience is the temporal reflection. The
mythical narrative is of tmeless and placeless validity, true nowever” and
everywhere: just as in Christianity, “In the beginning God created” and
“Throngh him all things werce made”, regardless of the millenia that come
between the datable words, amount to saying that the creation took place at
Christ’s “eternal birth”. “In the beginuing” (agre), or rather “at the summit”,
means “in the {irst cause™ just as in our still told myths, “once upon a ime”
does not mean “once” alone, but “once for all”.* The Myth is not a “pOCliC
invention” in the sense these words now bear: on the other hand, and just
because of its universality, it can be told, and with equal authority, from marry
different points of view.

In this everlasing beginning there is only the Supreme Identity of “That
One” (tad ekam) ' withow differentiation of being from nen-beiny, light from
darkness, orseparation of sky from carth, The All isfor the presentim poeunded
m the first principle, which may be spoken of as the Person, Progenitor,
Mountain, Tree, Dragon or endless Serpent. Related o this principle by
filiaton oryoungerbrotherhood, andalter ego rather than another principle,
is the Dragon-slayer, born to supplant the Father and take possession of
the kingdom, distributing its treasures to his followers.'® For if there is to be
aworld, the prison must be shatered and its potenualities liberated.

This can be done either in accordance with the Father's will or against his
will; he may “chosse death for hischildren's sake ™, or it may be that the Gods
impose the passion upon him, making him their sacrificial victim.”* These are
not contradietory dectrines, but different ways of telling one and the same
siory; in reality, Slayer and Dragon, sacrificer and victim arc of one mind

behind the scenes, where there is ho incom p:uibility of contrarics, but mottal
enemies on the stage, where the everlasting war of the Gods'* and the Titans

"With one “now” he has filled “always".—Plutarch, Mozalia 393B.

MAt that e indeed, all things wok shape simultaneously. —Phile, De Gp. V11,
28, also Plotinus, Enneads V1.

"RV.X.129.1-3; TS.V1.4.8.3; JB.111.359; $B.X.5.3.1, 2, ete.

YRV.X.124.4, e,

URV.X 13,4, “They made Brhaspati the Sacrifice, Yama ourpoured his own dear
body.”

VRV.X.90.6-8, "They made the first-born Person their sacrificial victim,”

The word deva like its cognates theos, dens, can be used in the singular to mean
“God”orinthe pluralto mean "Gods” or sometimes "Angels”; justaswe can say “Spirit”
meaning the Holy Ghost, and also speak of spirits, and amongst others even of “evil
spirits™. The “Gods” of Proclus are the “Angels” of Dionysius, Whatmay be called the
“high Gods”are the Persensof the Trinity, Agni, Indra, Viyu, Aditya. or Brahmd, Sivy,
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is displayed. In any case, the Dragon-Father remains a Pleroma, no more
diminished by what he exhales than he isinereased by what he inhales. He is
the Death, on whom our life depends;#and to the question “[s Death one, or
many?” the answer is made that “He is one as he is there, but manyas he is in
his children here™ The Dragonslayer is already our Friend; the Dragon
must be pacified and made a friend of."®

The passion is both an exhaustion and a dismemberment. The endless
Serpent (speirama aionos coil of eternity), who for so long as he was one
Abundance remained invincible,"” is disjointed and dismembered as a tree is
felled and cutup into logs." For the Dragon, as we shall presently find, isalso
the World-Tree, and there is an allusion to the “wood” of which the world is
made by the Carpenter.” The Fire of Life and Water of Life (Agni and Soma,
the Dry and the Moist, 5B.1.6.3.23), all Gods, all beings, sciences and goods
are constricted by the Python, who as “Holdfast” (Namuci) will not let them
go until he issmitten and made to gape and pant:**and from this Great Being,
asiffromadamp fire smoking,arc exhaled the Scriptures, the Sacrifice, these
worlds and all beings;*! leaving him exhausted of his contents and like an
empty skin.* In the same way the Progenitor, when he has emanated his
children, is emptied out of all his possibilities of finite manifestation, and falls

Visnu, to be distinguished only, and then not always sharply, from one another
according to their functioning and spheres of operation. The mixtae personac of the
dual Mitravarunau or Agnendrau are the form of the Sacerdotium and Regnum i
divinis ; their subjects, the “Many Gods”, are the Maruts or Gales, The equvalents in
ourselves are on the one hand the immanent median Breath, sometimes spoken of
as Vamadeva, sometimes as Inner Man and Immortal Self, and on the other its
extensions and subjects the Breaths, or powers of seeing, hearing, thinking, etc., of
which our elemental “soul” is the unanimous composite, just as the body is a com-
posite of functionally distinguishable parts that act in unison. The Maruts and the
Breaths may act in obedience to their governing principle, or may rebel againstic All
this is, of course, an over simplified statement. CLL note 166 (Hiuduisin).

See Nicholson Studics . . . p- 153 Nafussu'l Rahman~—*Universal breath of the
Mcrcjfui",

"SB.X.5.2.18

SB.X.5.2.16. Also Enneades [V.9.9; BG.X11L27,30,16; XVII1.20,

"AB.IIL4; TS.V.1.5,6; TS.VLLIL

"On “making a (riend of " the Varupyaagni or Soma who might otherwise destroy
the Sacrificer, see AB.IL4; TS.V.1.5.6 and TSVLL11.

"TAV.1.3; MU.1L6(a).

PRV.1.32, etc.

"RV.X.31.7; N.81.4; TB.IL8.9,6; of. RV.X.89.7, TS.VL.4.7.8,
' "RV.154.5 suasanaya. . . susnasyes RV.V.29.4 svasantamavadinavamhan; TS115.2.4
Jefijabhyamanad ng‘rnwﬁuu niraksiimatam;cf. $B.16.3.1515:5B.V.5.5.1 “Ofold everything
h‘“’_"' was within Viua™s ABRMEQ0 svwasthit (vrtrasya). JUB.L47.3 All is Prajipan’s:
afdna, expiration dying breath, BU.IV.5.11 makhato bhitasya . . . etdni sarvir nthsvn-
siani; M.U.VL32, etc. “For all things arise out of only one being™. (Also Behmen, Sig.
RerX1V.74) Asin RV.X.90.

“SB.16.8.15,16.
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down unstrung ** overcome by Death,* though he survives this woe.? Now
the positions are reversed, for the Fiery Dragon will not and cannot be
destroved, butwould enter into the Hero, 1o whose question “What, wouldst
thou consume me?” it replies “Rather to kindle (waken, quicken) thee, that
thou mayst eat”.* The Pragenitor, whose emanated children are as it were
sleeping and inanimate stones, reflects “Let me enter into them, to awaken
them™;” butsolong ashe isone, he cannot, and therefore divides himselfinto
the powers of perception and consumption, extending these powers from his
hidden lair in the "cave” of the heart through the doors of the senses to their
objects, thinking “Let me eatof these abjects”; in this way “our” bodies are set
up in possession of consciousness, he being their mover.” And since the
Several Gods or Measures of Fire into which he is thus divided are “our”
energies and powers, it is the same to say that “the Gods entered into man,
they made the mortal their house”® His passible nature has now become

P unstrung”, Vasrarisala, i.e. is disjointed or dispersed so that having been
Jjointless, he is articulated, having been one, is divided and avercome, like Makha
(TAV.1.3) and Vrtra (originally jointless, RV.IV.19.3, but dissevered, 1.32.7). For
Prajapati's fall and reconstitution see $B.1.6.3.35 and passini; PR.IV.10.1 and passim;
TB.1.2.6.3; AAHL26, etc. It is with reference to his “division” that in KU.V.4 the
immanent deity (dehin) is spoken of as “unstrung” (visrarisamdna); for he is one in
himself, but many as he is in his children (8B.X.5.2.16) from out of whom he cannot
tasily come together again (see note 29).

H4SB.X.44.1.

*PB.V15.1, (Prajipati); f. $B.IV.4.3.4 (Vrtra), See also Mahdbhdraia, Vanaparva
Ch. CLXXX.

*TS.11.4.12.6; $B.L6.3.17. It is note warthy that whereas the “Person in the right
eye” is usually spoken of as the Sun or solar Indra, it can equally well be said that it is
Susna (the Scorcher) that is smitten and when he falls enters inte the eye as its pupil.
or that Vrira becomes the right eye (SB.1I1.1.3.11,18). That is one of the many ways
in which “Indra i{s now what Vrira was".

7$B.VII1.5.3.1 Indra and Prajapati who enters into him with the essence of food.

MULILS; of, SB.IILY.1.2;: JUB.L46.1,2.

“Mover”, as in Paradiso, [.116. Questi nei cor mortali ¢ permotore (This is the motive
force in mortal hearte). Cf. Laws, 898C. See Note 47.

PAYV. X1.8.18; f. $B.11.3.2.3 JUB.L.14.2, mayy elds sarvd devatah, CL. KB.VIL4 ime
puruse devatily TSV1.1.4.5 prind vai devd . . . tesu paroksam juhoti (“The Gods in this
man...theyare the Breaths. . . in them he sacrifices metaphysically”). See Patanjali’s

Yoga Sutras TV-23. “The mind, though assumning various forms by reason of innumer-
able mental deposits, exists for the purpose of the soul's emancipation and operates
in cooperation therewith”. Food is quite literally consumed by the digestive Fire: so,
when a ritual meal it announced one sheuld say "Kindle the Fire” (samintwagnin.
JUB1L15.1-8) or “Come to the feast” (agne 4 vitaye, RV.VI,69.10, etc.) by way of
benedicite.

KULIV.6 (cf. Ait.Up.1.3.13).

Yah prirvam tapaso .. . ajdyata. guhdm praviiya . . . bhutebhir vyapasyata.
Colossians 1.15 primogenitus crealurae (= the firstborn of every creature).

THE MYTH
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“ours”: and from this predicament he cannet easi]
himself, whole and complete.®

We are now the stone [rom which the spark can be strucy
beneath which God lics buried, the scaly reptilian skin thar cox:x
the fuel for his kindling. That his lair is now a cave or house pre
the mountain or walls by which he is enclosed, verhorgen and urrrgaulljf]hi)scs
and “I" are the psychophysical prison and Constrictor in whom the F You*
been swallowed up that “we” might be at all.* For as we are n':pcau:d;rsz has
the Dragon-slayer devours his vietim, swallows him up and drinks | 1y tolg,
and by this Eucharistic mea] he takes possession of the firsthom, Dum dry,
treasure and powers and becomes what he was, Tagon's

. | whe We can cite, iy fa,
remarkable textin which our composite is called the “mounagy, of God"uy :

Y recollect o rebuijlg

hC mounmm
ceals himg and

and

Sig. Rer. 111.38—“The Being of all beings, who thus manifesis himselfin paro:
beings with the eyes of eternity™. Cf. Kaus.Up 113, Particular

Climbring cf. JUB.L33.1 (centre: summit: slope).

DhA.L52—Mogallana's plunge into earth and aseent Majihena, py, Sine
¥TSV.5.2.1. Prajapatih praja systud prenanu prawisat, tabhym punar mmbh,,:t
nasaknot; Prajapati after creating creaturesinaffection entered ingo them: fromtl' o
he could not emerge again, ’ tem

$B.1.6.3.36 Su visrastath parvabhik na iaidha samhitum = He was unable tn Tise with
his relaxed joints.

BU.TV.3.32 salila eko drstadvaito bhavati, rsa brakmalokah KB.1.7,

Mil,263 mahasannidohr ; 346 dhamma-nadiand dhammasdgary. Mathnan; 1114669
“Existence in non-existence is itself a marvel.”

V1.1622— "apposites and likes int mumberas the leaves of the orchard, are asafleck
of foam on the Sea thas hath no like or oppasite”,

VL.4052—"He that {inds is lost: like a1ortent he is absorbed in the Oceay

V.802—"These footprints (extend} as Lar as the shore of the Qceany; the
footprints are naught in the Ocean.”

11.160-1—"What is 2 Sufi's possession? Footprint.”

*Got liegt verborgen und bedeckt im inwendigen Grunde” —Sermon 2 in
W. Lehmaun Johannes Tanler Predigten, jena, 1917,

Sherman, Philosophical Hymas, p. 18 uses this word verborgen in the seme of
Kath.Up.IL.20 mibite guhdayim = is lodged in the beart.

*Philo, LA 74—"When the mind (nous) has carvied off the prizes of virue, it
condemns the corpse body to death.”

LA L10B—*Now, when we are living, the saul is dead and has been entombed i
the body as in a sepulchre; whereas, should we die, the soul lives forth with its own
proper life, released from the body, the baneful corpse to which it was held.”

Phardn, 250C—"cntombed in the body™,

Enneads, IV.8. 83—"prison or tomb of the body, cavertt or cave of Kosnos™ The
“cave” stands or mental activity as per the Yoga Sutra IV.23,

Cratyliy, 400, C—"the body is the tomb of the soul™,

RV,—g'uilﬁ nisidau (agni).

Henry Constable—"Buryed 1n e, unto my sowle appeare.” E Bk’ M* veise p.13,

Eckhart, Pfeiffer, p, 593—"hat gewonet irt uns verborgenliche™. Trans. “has dwelt
mousin a bidden manner”,

1t the
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we are told that the Comprehensor of this doctrine shall in like manner
swallow up his own evil, hateful adversary.™ This “adversary” is, of course,
none but our self. The meaning of the wext will only be fully grasped if we
explain that the word for "mountiin®, giri, derives from the root gir, to
*swallow™.™ Thus He in whom we were imprisoned is now our prisoner; as
our Inner Man he is submerged in and hidden by our Outer Man. It is now
his turn to become the Dragonsslayer; and in this war of the God with the
Titan, now fought within you, where we are “al war with ourselves”* his
victory and resurrection will be also ours, if we have known who we are. It is
now for him to drink us dry, for us to be his wine.

We have realised that the deityis implicitly or explicitly a willing victim; and
this is reflected in the human rital, where the agreement of the vicim, who
must have been originally human, is always formally secured.® In either case

Kath. Up. 11[,12—"Esa sarvesu bhistesu gitdho'tma . . ", “This Atman, hidden in all
beings..."

Philo, Migr. 188, 190—"man as troglodyte™.

11 Cor. 4.7—=But we have this treasure in earthen vessels, . . .

Maitri Up. V1.28—"buried treasure”.

AA J1.1.8. St. Bonaventura likewise equated mons (noonlain} with mens (mind)
(De dec. proeceptis I, ascendere in montem, idest, in. eminentiam mentis) (ascend the
mountain which is the highest mind}.

This traditional image which, like so many others, must be dated back to the time
when “cave”and “home” were one and the same thing, underlies the familiar symbols
of mining and seeking for buried treasure (CU.VIIL3.2; MU.V1.28, etc.). The powers
of the soul { bhiztdni, aword that also means “gnomes™) at work in the mind-mountain,
are the types of the dwarf miners who protect the “Spow-White” Psyche when she has
bitien into the fruit of good and evil and fallen into her death-like sleep, in which she
remains until the divine Eros awakens her and the fruit falls from her lips_ Whoever
has understood the scriptural Mythos will recognize its paraphrases in the universal
fairy-tales that were not created by, but have been inherited and faithfully transmited
bythe *folk" to whom they were originaily communicated. Itisone of the prime errors

of historical and rational analysis to suppose that the “truth” and “original form" of
alegend can be separated fromits miraculous elements. Itisinthe marvels themselves
that the truth inheres:

“There is no other origin of philosophy than wonder”, Plato, Theatetus 1556. And
in the same way Aristotle who adds “therefare even a lover of fables is in a way a lover
of wisdom, for fables are compounded of wonder” { Metaphysics W42B).

Myth embodies the nearest approach to absolute truth that can be stated in words,

MSarmyutta Nikaya, HLB6—"caten up by my body, etc.”.

There is a remarkable echo of the brahma-giri doctrine in Majjhima Nikaya, 111.68
where the Isigiri pabbata in which the isT are living is so called in that ic isi gifat,
“swallows up the Rsis”.

BLLII.2.13, Sankarabhdsyo—"grahatigraha lakianena mytyund grastam’”.

“BG.VLE: of. $.1.57 = Dh.66; A.L.149; Riimi, Mathnawi 1.2671., ¢1c.

“N.T. Romans, VI1.24—"Who shall deliver me from the body of this dearh?*
VI.6—". .. that the body of sin might be destroyed .. ", VIIL10—"... the body is dead
because of sin .. ."

"
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\he death of the victim is also its birth, in accordance with the infallible rule
that every birth must have been preceded bya death: in the first case, the deity
is multiply born in living beings, in the second they are reborn in him. But
even so it is recogmized that the sacrifice and dismemberment of the victim
are acts of cruelty and even treachery; and thisis the original sin {kilbisa) of
the Gods, in which all men participaie by the very fact of their scparate
existence and their manner of knowing in terms of subject and object, good
and evil, because of which the Outer Man isexcluded from adirect participation
in “what the Brahmanas understand by Soma” *The form of our “knowledge”,
or rather “ignorance” (avidyd), dismembers him daily; and for this gnorantia
divisive an expiation is provided fov in the Sacrifice, where by the sacrificer’s
surrender of himself and the building up again of the dismembered deity,
whole and complete, the multiple selves are reduced to their single principle
(consciouslyif they are “saved”, unconsciously if theyare “lost”). There is thus
an incessant multiplication of the inexhaustible One and unification of the
indefinitely Many. Such are the heginnings and endings of worlds and of
individual beings: expanded from a point without position or dimensions
and a now without date or duration, accomplishing their destiny, and when
their time is up rewrning *home” o the Sea in which their life originated."

YTSIL5.1.2,11.5.8.6;cEVL.4.8.1;$B.1.2.3.3, 111.5.4.17,SB.XIL6.1.3040;PB.XIL6.5.9;
Kaus,Up.IIL1, etc.; of. Bloomfield in JAOS.XV.161.

*TS.I1.4.12.1; AB.VILYS, etc.

"Mund.Up.111.2.8; Prasna Up.VL5; A.IV.198, Udana 53. For further parallels see
Review of Religion, Nov. 1941, p.18, note 2.

For the return of the “Rivers” to the “Sea” in which their individuality is merged,
so that one speaks only of the “Sea™ CU.VL10.1, Prasna Up.VL5, Mund. Up.IL.28,
AIV.198, Udana 55, and similarly Lao Tzu, Tao Tr Ghing XXXIL Rami, Mathnawi
V14052, Meister Eckhart {in Pleiffer’s edn,, p. 314),. . allte the effect that "As the
drop becomes the ocean, so the soul is deified, losing her name and work, but not her
essence” (Angelus Silesius, Chendinische Wandersmann 1115): “And in his will is our
wanquility:/It is the mighty ocean. whither tends/Whatever it creates and niature
m'.ll-:‘cs" {(Dante, Paradiso 111.85.86),

Pr: l:“r “going home™ {to Agut) RV.LGG.5: V.2.6; (to Brahmi) MU.VL22; (tothe "Sea”)
W04 Up.VLE: (16 the Gale) RV.X.16.3; AV.X.8.16 (fike Katha UpIV.9; BU.L5.23),
St 17 ;4‘_1'2: CLLIV.3.1-3; (10 the yummum bonum, man’s last end) S.IV.158;

Ecki _l’_‘ Mll-"ﬂ): (10 our Father) Luke 23.46.

. (:n(t.l‘” l.l7(.>—“thc sea of his own unfathomable nature”. Mathnawi 1V.2062—
s t;’t) 1[‘"_”“‘ "L-l and speech is like the nver”; Rumi Odes, XL, XV BUIV.3.3%;
lqgl_JLk’ _M"J}"mm Nikiiya 1.488—Buddha like mahdsamudda, fathomless, ete,

Sanh ke I‘l\-"c!' to sea every pilgrim tends towards nibbina.
Yutta Nikdya IV.179-80—gliding downstream Lo nibbina.



THEOLOGY AND AUTOLOGY "

The Sacnitice (yajiia) undertaken here below is a ritual mimesis of what was
done by the Gods in the beginning, and in the same way both a sin and an
expiation. We shall not understand the Myth until we have made the
Sacrifice, nor the Sacrifice until we have understood the Myth. Butbefore we
can uy to understand the operation it must be asked, what is God? and what
are we?

God is an essence without duality (advaita), or as some maintain, withou
duality but notwithout relations {visistaduaita) . He is only to be apprehended
asEssence (asti), ' but this Essence subsists in a two-fold nature (dvaitibhdva);*
as being and as becoming.* Thus, what is called the Entirety (krtsnam,
pitrnam, bhiman) is both explicit and inexplicit {miruktanirukta), sonant and
silent (Subdasabda), characterized and uncharacterized (saguna, nirguna),
temporal and cternal (kalahdia), partite and impartite (sakalgkdla), in a
likeness and not in any likeness (mértgmirta}, shewn and unshewn
(vyshtawakis), mortal and immortal (maernydmartya), perishable and the
Imperishable (ksarascaksarmn), and so forth. Whoever knows him in his
proximate (apara) aspect, immanent, knows him also in his ultimate (para)
aspect, transcendent;* the Person seated in our heart, eating and drinking,
is also the Person in the Sun.* This Sun of men, and Light of lights* “whom
all men see but few know with the mind”, " is the Universal Self {gtman) of all
things mobile or immohile.® He is bath jnside and sutride {Aahirontal ca

“Autology (Chambers, 1983-edn.) has been defined as “knowledge or under-
standing of onesell " {heautou epistéms, dtmavidyd, dtmajaidna), not like other sciences,
but the science of itself and of other sciences. See Plato— Charmides 165D, 166E:

bic 430, 432 and Sophroniscus in Plato’s notes.

SRUNEIS MUIVY, etc.

“§B.X.1.4.}; BU.IL3: MUVL15, VILIL, No trace of Monophysitism or of
Patripassianism can be discovered in the so-called “monism” of the Vedanta; the "non-
duality” being that of twe natures coincident without composition.

“Being and becaming, faltva and bhaua correspond to GK. ousia (= being) and
nemesis (= personification of divine wrath}.

HMUVL22; PradUp V.2,

HRU.IV.4.24; Tait UpTIL10.4; MUVILL2,

RV 1.113.1, 1.146.4; BUIV.1.6: Mund.Up.IL.2.8; BG.XIIL.17; John 1.4.

”AV.X.B.I*’:; Plato, Laws 898 D. "Since soul is wha[' 50 it scems to us, makes
everything go round.” .

Every one sees the hody of the sun, but no one sees his soul,—See Jewet®
ranstation of the Dialogues of Plato, Vol. 1, p. 640.

wRV.L115.1, VIL101.6; AV.X.8.44; AAIIL2.4,

Autology (dtmajidna) is the fundamental theme of scripture; but it mus o
understoed that this Sclf-knowledge differs from any empirical knowledge .of :;l
objectin as much as our Seif is always the subject and can never become the object

1 be
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blutanam) , butuninterruptedly (ananiaram), and therefore a total presence,
undivided in divided things.” He docs not come from anywhere,” nor does
he become anyone,™ but only lends himself to all possible modalities of
existence.™

The question of his names, such as Agni, Indra, Prajapat, $iva, Brahma,
ctc,,” whether personal or essential, is dealt with in the usual way: “they call

knowledge; in other words, all definition of the ultimate Self must be by remotion.

Abnan (roat an, to breathe, of. atmos, autméis primarily Spiritus, the luminous and
pneumatic principle, and as such often equated with the Gale (Viyu, Véta, root vd, o
blow) of the Spirit which “bloweth as it listeth” (yothd vasam carati, RV.X.168.4 as in
John [11.8). Being the ultimate in all things, dtman acquires the secondary sense of
“Self ", regardless of our level of reference, which may bt either somatic, psychic or
spiritual. So that over against our real Scif, the Spirit in ourselves and all living things
there is the “self ™, of which we speak when we say “I” or “you”, meaning this or that
man, so-and-so. In other words there are two in us, Outer and Inner Man, psycho-
physical personality and very Person. It is therefore according to the context that we
must wanslate. Because the word dlman, used reflexively, can only be rendered by
“self "we have adhiered to the sense of “self " throughout, distinguishing Self from self
by the capital, as is commonly done. But it must be clearly understood that the
distinction is really of “spirit” (pnetima} from “soul” (psyche) in the Pauline sense. It
is true that the ultimate Self, “this self’s immortal Self * (MU.I11L2, V1.2), is identical
with Philo’s “soul of the soul” (psyche, psyches}, and with Plato’s “immortal soul” as
distinguished from the “mortal soul” and that some translators render atman by
“soul™; but although there are contexts in which “soul” means “spirit” (cf. William of
Thierry, Epistle to the Brethren of Mont Diev, Ch. XV, on this very problem of the
distinction of anima from animus, see also Phile, Heres 55) it becomes dangerously
misleading, inview of our current notions of “psychology™ 1o speak of the ultimate and
universal Self asa “soul”. It would be, for example, a very great mistake to suppose that
whena “philosopher” such as Jung speaks of “man in search of asoul” this hasanything
whatever to do with the Indian scarch for the Self, or for that matier with the
injunction, Gnathi seauten, know thy Self, The empiricist’s “self “isfor die mewaphysician,
just like all the rest of our environment, “not my Self ",

Of the two “selves” referred o, the first is born of woman, the second of the divine
womb, the sacrificial fire (SB.LS.S.G; and whoever has not thus been “born again”
is effectively possessed of but the one and murtal self that 15 born of the flesh and
must end with it { JB.1.17, cf. John IILG, Gal.VL8, I Cor.15.50, eic.}. Hence in the
Upanishads and Buddhism the fundamental questions “Whe art thou?”, and “By
which self 2" is immortality attainable, the answer being, only by thac Self that is
immortal; the Indian texts never fall into the error of suppesing that 4 soul that has
had a beginning in time can also be immortal; nor indeed. can we see that the
Christian Gospels anywhere put forward sich an impossible doctrine as his.

YRG.XIIL15,16: XV.16,17; XVIIL20. udtamal purusastvanyak,

*Cf, John I1L.18.

"KULIL LS.

“RU.TV.4.5. .
“See AB.IV.22 on Names. The following correspondences ofnamesand functons

have been drawn—Aghi: sacerdotuin, Indra: regnum, Prajipari: progenitor, Siva:
king, Brahma: lordship.
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him iy who is readly one™™ “even as he seems, so he hecomes™™ “he takes
the forms imagined by his worshippers™™ The trinitarian names—Agnj,
Vayu and r\diua or Brahma, Rudra and Vishnu—"are the highest emboc-
ments of the supreme, immortal, bodiless Brahmu—their becomingis a hirg,
from one another, partitions of a common Self defined by itsdifferentopera.
tions—These embediments are 10 be contemplated, celebrated, and at lus
recanted. For by means of them one rises higherand higherin the worlds; hu
where the whole ends, attains the simplicity of the Person. ™" Of all the names
and forms of God the monogrammatic syllable Aum, the totality of all sounds
and the music of the spheres chanted by the resonant Sun, is the best. The
validiey of such an audible symbol is exactly the same as that of a plasticicon,
both alike serving as supporis of contemplation {dhiydlamba); such a support
is needed because that which is imperceptible to eye or ear cannot he
apprehended objectively as it is in itself, but only in a likeness. The symbaoi
must be naturally adequate, and cannot be chosen at random:; one locates or
infers (dvasyati, Gudhayati) the unseen in the seen, the unheard in the heard;
but these forms are only means by which to approach the formless and must
be discarded before we can become it.

Whether we call him Person, or Sacerdotium, or Magna Mater, or by any
other grammatically masculine, feminine or neuter names, “That” (at,
tadekam) of which our powers are measures (tanmatra) is a syzygy of conjoint
principles, without composition or duality.™ These conjoint principles or
selves, indistinguishable abintra, butrespectvely self-suflicientand insuflicient
ab extira, become contraries only when we envisage the act of self-manifestation
(svaprak@satvam) implied when we descend from the silent level of the Non-
duality to speak in terms of subject and object and to recognize the many
separale and individual existences that the All (Sarvam = to pan) or Universc
(viSvam) presents to our physical organs of percepton. And since this finite
totality can be only logically and not really divided from its infinite source,
“That One” can also be called an “Integral Multipliciey™ and “Omuniform
Light".” Creationisexemplary. The conjointprinciples, for example, Heaven
and Earth, or Sun and Moon, man and woman, were originally one.
Ontologically, their conjugation (mithunam, sambhava, eho bhava) is a vital
operation, producuve of a third in the image af the first and nacure of the
second. Just as the conjugation of Mind (manas) with the Voice (wédc) gives
birth to a concept (sankalpa) so the conjugation of Heaven and Earth kindles
the Bambino, the Fire, whose birth divides his parents from one another and

HRV. X 114.5, of. 1IL5.4, V.3.1.

“RV.V.44.6.

% Kailayamalai (sec Ceylon National Review, no. 8, 1907, p. 280),

5 Nirukta VI1.4; Brhad Devata 1.70-4; MULIV 6.

““There is no distinction of elder or younger benween One and another.™
Lirurg-iml'HamiliemfNarmi. (Trans. Dom Connaolly, Camb. Univ, Press, 1909, Homily
KxIL

wRy.111.54.8 visvam cheam.

“nS, V.35 jyotir asi visvariipam.
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fills lh'c intervening Space (antariksa, Midgard) with light and in the same
Way microcosmically, being kindled in the space of the heart, he is it light.

¢ shines in his Mother's womb,™ in fullF possesston of all his powers.** He s
Nosooner born than he traverses the Severs Worlds " ascends o pass through
the Sun-door, as e smoke from an altar orcentral hearth, whether without
Orwithin you, ascends to pass out through thie eye of the dome.” This Agni
Is at once the messenger of God, the guest ig all men’s houses, whether
constructed or bodily, the luminous pneumatic principle of life, and the
missal priest who conveys the savour of the Burnt-offering hence to the world
beyond the vault of the Sky, through which there is no otherway but this “Way
of the Gods” (devuyina). This Way must be follewed by the Forerunner's
footprinua, as the word for “Way™ itself reminds us, by all who would reach
the “farther shore™ of the luminous spatial river of life"” that divides this
terrestrial from yonder celestial strand; these conceptions of the Way
underlying all the detailed symbolisms of the Voyage and the Pilgrimage,
Bridge and Aciive Door.

Considered apart, the “halves” of the originally undivided Unity can be
distinguished in various ways according to our point of view; politically, for
example, as Sacerdotium and Regnun {brakma-ksatrau), and psychologically
as Self and Notself, Inner Man and Outer Individuality, Male and Female.
These pairs are disparate; and even when the subordinate has been separated
from the superior with a view to productive cooperation, it still remains in

S1For vic as logos and the zreation of the triple science, see SB.VL.1.1.9-10.

manas = ntous -mind, logos -word, dianoia -thought; vde= herméneia -interpretation,
psuchs soul, atsthésis -sense perception; sarkalpa=aletheia -truth, daxe -opinion, sephic-
wisdom.

On nous (mind} and écho (sound) see Phila, De migr. 83

On aisthasis and psuche, doxe see Philo LAIIL221.

RV, VI.16.35, cf. 111.29.14.

SRV.I11.9.10, RV.X.115.1, etc.

MRV, X.8.4, RV.X.122.3.

“For the Sun-door, the “ascent after Agni™ (TS.V.6.8; AB.IV.20-2), eic., see my
“Svayamatrnnd; Janua Coeli™ in Zalmexis I, 1939 (1641).

% Marga, “Way™, from myg = ichneud, to track, hunt. The doctrine of the vestigia pedis
is common 1o Greek, Christian, Hindu and Buddhist teaching and is the basis of the
iconography of the "footprints”™. The forerunners can be traced by their spoor as far
as the Sundoor, Janua Coeli, the End of the Road; beyond thatthey cannot be tracked.

Phaeedries 266B—"1 follow this one m his tracks as if he were a god;” and Phaedrus
953A—"tracking on their own accord” also Mathnawi 11.160.1-—"What is the Sufi’s
provision? Foatprints. He stalks the game like & hunter: he sees the musk deer’s track
and foliows the footprints™. Cf. The Griginal Gospel of Buddhism (Rhwys Davids), No. 680,
and ML, Matalleo, wo search after other things, 1o explore carefully. Cf. also Psalm
125.6 “My soul has been delivered as i sparrow out of the snare of the fowlers.” The
symbolism of tracking like that of *error” (sin) as a “failure to hit the mark”™, is one of
those that have come down to us from the oldest hunting cultures, See note 18,

"7 Lo gran mar d 'essere, ‘through the vast sea of being”, Paradise.113, The “crossing”
is the diaposcia of Plate's Epinomnis 986E.
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the latter, more eminently. The Sacerdotium, for example, is “both (he
Sacerdotium and the Regnum™—a condition found in the mixta persona of
the priest-king Mitrvarunan, or Indragni—but the Regnum as a separated
function is nothing but jesel, relatively feminine, and subordinated to the
Sacerdotium, its Divector (netr = hegemon). Mitra and Varuna correspond to
para and apara Brahmi, and just as Varuna is feminine to Mitra, so the
functional distinction in terins of sex defines the hierarchy. God himself iy
male to all, but just as Mitra is male to Varuna and Varuna in turn male o
Earth, so the Priestis male 1o the King, and the King male to his realm. In the
same way the man is subject 1o the joint government of Church and State; but
in authority with respect to his wite, who in turn administers his estate.
Throughout the series itis the noetic principle that sanctions or enjoins what
the aesthetic performs or avoids; disorder arising only when the latter is
distracted from her ratonal allegiance by her own ruling passions and
identifies this subjection with “liberty™.”

The most pertinent application of all thisis to the individual, whether man
or woman; the outer and active individuality of “this man or woman, so-and-
so" being naturally feminine and subject to its own inner and contemplative
Self. On the one hand, the submission of the Outer to the Inner Man isall that
is meant by the words “self-control” and “autonomy”, and the opposite of
what is meant by “self-assertion™ and on the other, this is the basis of the
interpretation of the return 10 God in terms of an erotic symbolism, “As one
embraced by a darling bride knows naught of ‘I' and 'thou’, so the self
embraced by the foreknowing (solar) Self knows naught of a ‘myself’ within
ora‘thyself " without;™ because, as Sankara remarks, of “unigy”. Itis this Self
that the man who really loves himsclf or others, loves in himself and in theny;
“all things are dear only for the sake of Self "™ In this true love of Self the
distinction of “selfishness” from “zitruism " loses all its meaning. He sees the
Self, the Lord, alike in all beings, and all beings alike in that Lordly Self.”
“Loving thy Self ", in the words of Meister Eckhart, “thou lovest all men as thy
Self ".™ All these doctrines coincide with the Stfi, “What is Love? Thou shalt

know when thou becomest me”™.

*For this whole paragraph see my “Spiritual Anthorily and Temporal Power in the
Indian Theory of Covernmens”, Amenican Oriental Society, 1942 (2nd edn. IGNCA).

"BUIV3N (rather freely wanslated), of. BU.L4.3; CU.VIL.25.2. Sce Meister
Eckhar, wrans, by Evans, I, p- 368—"In the embrace of this sovran One that naughts
the separated self of things, being is one without distinction . . .". We are repeated!y
told that the deity 1s “both within and without”, i.e. immanent and tranmscendenti 1!
the lastanalysis this theological distinction breaks down, and “Whoever isjoincd unto
the Lord is ene spirit” (I Cor. 6.17).

"BULIL4, ete. On true "Self-Love™ see references in HJAS.4, 1939, p.135 and note:

TRG.VL.29, X111.27.

“Mester Eckhant, Evans trans., Vol. 1, p. 239; of. Sutia Nipala 705 and also Yoo
Hilderbrand (Longman Green, 1943), Lilurgy and Personalily, p. 55.

"Mathnawi, Bk.IL Introduction. See also note 202 (Hinduism).

Sum. Theol 11-11.25.7 *union of wills".
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The sacred marriage, consummated in the heart, adumbrates the deepest
of all mysteries.” For this means both our death and beatific resurrectinn.
The word o “marry” (¢ko bhie, become one) also means 10 “die”, justas in
Greek, telea is to be perfected, w be married, or to die. When *Each is both™,
po relation persists: and were itnot for this heatitude (@nanda) there would
be neither life nor gladness anywhere.”” All this implies that what we call the
world-process and a creation is nothing but a game (krida, Lilg, paidia, dolce
gioco) that the Spirit plays with itself, and as sunlight “plays” upon whatever
itilluminates and quickens, although unaffected byits apparent contacts, We
who play the game of life so desperately for temporal stakes might he plaving
at love with God for higher stakes—ourselves, and his. We play against one
another for possessions, who might be playing with the King who stakes his
throne and what is his against our lives and aJ] we are: a game in which the
more is lost, the maore is won,”

By the separation of Heaven and Earth the “Three Worlds™ are dis-
unguished; the in-between World (antariksq) provides the etherial space
{akisia)™ in which the inhibited possibilities of finite manifestation can ke
birth in accordance with their several natures. From this first etherial

Shams-i-Tabriz Ode X111, “What js Love™.
Behmen, passitm “God, the Being of all beings”,
Jacofrom da Todi—"He and the soul are interfused , . .",

“But if I live, and yet not I,

Have being, yet not mine,

This one-in-twain and twain-in-one
How shall my words define?”

"$B.X.5.2.11-12; BU.IV.3.21, etc.
TU.IL7.8.

v *Forthiswhole paragraph see my “Lila"inJAOS.61, 1940, (Alsoin Selected Papers,
ol. 11.)
“Thou didst contrive this 'I' and ‘we’ in order that
thou mightest play the game of worship with Thyself,
That all 'I's' and ‘thou’s’ should become one life.”
Rixmi, Mathnaui l.1787.

Per sua diffalta in pianta ed in affamo

Cambio onesto riso e dolce gioco,

“through his Gault he had a short stay here

threugh his fault he exchanged honesty joy and sweet sport for tears and toil.
Dante, Purgalorie XXVII1.85,96.

Also Platinus, Enneads. 1V.7.2 and Philo, Heres 282-3.

Near as they can, approaching: and they can
The Mare, the loftier their vision. Thase
;I;hm round them Neer, gazing the Godbead next,
Mund.Up.11.1.3, $B.1.4.1.23 agne a vitaye, etc. RV.VIIL16.6 varivaskrt.
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substance ave derived in succession air, fire, water and earth; and from these
five elemental Beings (bhians), combined invarious proportions, are formed
the inanimate bodies of creatwres;™ into which the God enters 1o awaken
them, dividing himsel o §ill these worlds and to bacome the “Several Gods”,
his children. ™ These Tntelligences® are the host of “Beings™ (dhittagana) that
operate inus, unanimously, asour “clemental soul™ blvcitiatman), or conscious
selt® our “selves”, indeed, but for the present mortal and unspiritual
(angtmya, andatman), ignorant of their immortal Self (atmanam ananuvidya,
andtmajia),* and to be distinguished {rom the Immortal deities who have
already become what they are by their “worth” (arhana) and arc spoken of as
“Arhats” (= “Dignities™ * Through the mundane and perfectible deities, and
justas a King receives tribute (balim akr) from hissubjects,™ the Person in the
heart, our Inner Man who is also the Person in the Sun (MU.VI.1,2}, obtains
the food (anna, dkdra), both physical and mental, on which he must subsist
when he proceeds from being to becoming. And because of the simultaneity
of his dynamic presence in all past and future becomings,™ the emanated
powersatwork in our consciousness can be regarded as the temporal support
of the solar Spirit's timeless providence {prejrana) and omniscience
{ sarvajiiana) . Not that this sensible world of successive eventy determined by
mediate causes (karma, adrsta, apiirva) is the source of his knowledge, but
rather that it is itself the consequence of the Spirit's awareness of “the
diversified world picture painted by itself on the vast canvas of itself.™ [tisnot

®CULYL, VIILE4, VILI21, V.15.2; TUILL.1; SB.X1.2.3.45. Space, Ether is the
origin and end of “name and aspect”, Le. of existence; the four other elements
arise from it and retumn to it as to their prior. When, as often in Buddhism, accoum
is taken only of four elements, these are the concrete bases of material things. CL St.
Bonaventura, On the Reduction of Art to Theology, 3, Quinque sunt corpora mundi
simplicia, scilcet quatuor elementa et quinta essentia (the body of the warld can be
reduced to five things, four elements and the fifth, essence).

Justasalso in early Greek philosophy the *four roots” or “¢clements” {fire, air, earth
and water of Empedokles, and Timaeus 32, 33-52 where at the divine Nature, Maya, is
described as chora, void of all forns) do not include the spatial ether, while Platwo
mentons all five (Epinomis 981C), and as Hermes points out “the eXistence of ajl
things that are would have been impossibie, if space had not existed as an antecedent
condition of their being” (Ascl.1L15). It would be absurd to suppose that those who
speak onlyof four “elements™ were niot conscious of this rather obvious consideration,

PMULILG, VI.26; that is 1o say, apparently (iva) divided in things divided, bt really
undivided {(BC.XIIL16, XVIIL20), of. Hermes Lib, X.7 where “soulsare *so to speak'”
(hosper= as if) parcelled out and pantitioned off from the one All Soul.

M lidadni, prajia-mitrd, etc., KU.VL10; MU.VL.30; Kaus. Up.I1L8.

“MULIIL2E

m4R 11.2.2.8; X1.2.3.6, etc. CF. notes 50 and 56 in section on Buddhism.

RV.V.86.5, X.634, etc.

MAV X739, X1.4.19; JUR.IV.23.7; BU.IV.3.37, 38, ctc.

MRYV.X.90.2; AV.X.8.1; KU.IV.13; Sver, Up. .15, ete,

sgankaricharyn, Svatmantizpana, 95. The “world-picture” (Sfryasataka 26—
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by means of this All that he knows himself, but by his knowledge of himself
that he becomes this ALY To know him by this All belongs only t sur
inferential manner ol knowing ™

You must have begun o realise that the theology and the autology are one
and the same science, and that the only possible answer to the question,
“Whatam [?” must be “Thatart thou”? Foras there are two in himwhoisboth
Love and Death,” so there are, asall tradition affirms unanimously, wo in us;
althhough not two of him or two of us, nor even one of him and one of us, but
only one of both, Aswe stand now, in between the first beginning and the last
end, we are divided against ourselves, essence from nature, and therefore see
him likewise as divided against himself and from us. Let us describe the
situation in two different figures. Of the conjugaie birds, Sunbird and
Soulbird, that perch on the Tree of Life, one is all-sceing, the other eats of
itsfruis.” For the Comprehensor these two birdsareone; n the iconography
we find either one bird with two heads, or two with necks entwined. But from
our point of view there is a great difference between the spectator’s and the
participant’s lives; the one is not invelved, the other, submerged in h::rl

Jagaccitra = chosmos notos, intelligible world order) maybe called the form of the divine
omniscience, and is the paradigm, apast from time, of all existence, the “creation”
being exemplary. See my “Vedic Exemplarisim™ in HJAS.L,1936. “A precursor of the
Indo-Iranian arte and even of the Platonic ideais found in the Sumerian gish-ghar, the '
outline, plan, or pattern of thingswhich-are-to-be, designed by the Gods at the
creation of the world and fixed in the heaven in order to determine the immutabulity
of their creation” (Albright in JAOS.54, 1954, p. 130, cf. p. 121, note 48). The *world
picture” is Plato’s paradeigma aiéna, cternal paradigm ( Timaeus 294, 37C), Hennes' to
archelupon eidas the archetypal form (Lib18) and St Augustine’s “eternal mirror
which leads the minds of those who lock mn it to a knowledge of all creatures, and
better than elsewhere”. See Bissen, L Exemplanispe divin selon St Bonaventura, 1929,
p- 39, note 5); of. St. Thomas Aquinas, $um. Theo! 1.12.9 and 10, “But all things are
seen in God as in a certain intelligible mirror, not successively, but simultaneously.”
“When the body-tweller, controlling the powers of the soul that seize upon what is
their own in sounds, etc., glows, then he sees the Spirit (diman) extended in the world
in the Spirit” (Mahdbhdrata 11L.210); “1 behold the world as a picture, the Spirit”
(Siddhantamuktavali, p-181).

MBU.LA 10, Pras IV, 10. Omniscience presupposes omnipresence, and conversely.

“Bonaventura: On the Reduction of Art to Theology—10, “Behald, how divine wisdom
is secretly contained in scnsitive knowledge.” Dante, Paradisy, 1.116—"This moves the
hearts of mortal animals.” St Thomas Aquinas, Suwm. Theol [-11.68.4 ad 31—"The Holy
Spirit is the principal mover. . . . Men, who are in a manner His instrument, as they
are moved by Hin."

®SA.XIIL CUVLB.7, ete.

“TS.I1.4.7, Mriyn and Kama amongst the components of the Gandharva, the
Presiding Deity of the sacrifice.

YIRVLL164.20; Mund Up.HIL.1.1-5.

“RV.X.114.5.
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feeding and nesting, grieves for her lack of lordship (enfie) wnii! she
perceives her Lord (ifa), and recognizes her Self in him and in hiy majesty,
whose wings have never been clipped.™
Ln another way, the constitution of worlds and of individuals Is compared
to awheel (cahra), of which the hubis the heart, the spokes powers, and their
points of contacton the telly, our organs of pereeption and action.™ Here the
“poles” that represent our selves, respectively profound and superticial, are
the motionless axle-point on which the wheel revolves—“Due from the pole,
round which the tirst wheel rolls™—and the rim in contact with the earth
to which it reacts. This is the “wheel of becoming, or birth” (dhavea cakra = ho
trochas tes grneseds = the round of generation)*™. The collective motion of ail the
wheelswithin wheels—each one turning on a point without pesition and one
and the same in all—that are these worlds and individuals is called the
Confluence (samsdra), and it is in this “storm of the world’s flow” that our
“elemental self 7 (bhitatman) is fatally involved: fatally, because whatever
“we” are naturally “destined” to experience under the sun is the ineluctable
consequence of the uninterrupted but unscen operation of mediate causes
(karma, adrsta), fromwhich only the aforesaid “point” remainsindependent,
being in the wheel indeed, but not a "part” of it.

It is not only sur passible nawre that is involved, but also #Ais. In this
compatible nature he sympathizes with our miseries and our delights and is
subjected to the consequences of things done as much as “we” are. He does
not choose his wombs, but enters into births that may be aughty or naughey
(sadasal)®” and in which his mortal nature is the fructvary (bhoktr) equally of
good and evil, truth and falsity.” That “he is the only seer, hearer, thinker,
knower and fructuary” in us,” and that “whoever sees, it is by his ray that he
sees”,"™ who (Jksuaku) looks forth in all beings, is the same as to say that "the
Lord is the only transmigrator”,'*! and it follows inevitably that by the very act

*Mund.Up IIL.1.1-3.

MBU.IL5.15, 1V.4.22; Kaus. Up.IIL8, ete,; similarly Plotinus, Enneads, VI.5.5.

% Paradiso, X1I1.11,12—"i! punto dello stelo al cui la prima rota va dinterno”™.

*James 3.6. See also Sermon on Fire in Vinaya Pitaka; Phile, Somn.IL.44—/kukion
kai trochon ananghés ateleutélou= a circlet and hoop of endless necessity; distinguished
from the chain of Nature's activities; and Aeirmon ton les phuseos, pragmaton = hormiskos
given to Tamas.

And Boehme De incarnatione Verbi 11.10.4 “Wheel of Nature™.

MU.IIL2; BG.XIIL21.

MU IL6, VIL11.8. See my *Spiritual Authority and Temporal Power . . ", 1942-¢dn..
p. 74 —the distinction of satya from anfila.

¥AAIL2.4; BUIILB.1T, IV.5.15, etc.

“"‘_}JUB.I.?B,B, and similarly for the other powers of the soul.

¥iSankaracarya on Brahmé Sutra 1.1.5, satyam nesvardd anyah samséri this very
important affirmation is amply supported by earlier texts, e.g. RV.VIIL.43.9, X.72.9
AV.X 8,15, BUII1.7.23, 1118.11,1V.3.37,38; Sver.Up.IL 16, IV.11: MU.V.2, erc. See also
my, “On the One and Only Transmigrant” in JAOS, Supplement No, 3, Apr.-June

1944. There is no individual transmigrant essence. Cf. John II1.13 “No man hath

\
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with which he endows us with consciousness “he feuters himself like a bird jy,
{he net”, and is subject to e evil, Death,"”—or seems 1o be thus fettered ang

subjected.

Thus he is apparently submitted to our ignorance and suffers for nur sing,
Who then can be liberated and by whom and from what? It would be beue,
to ask, with respect to this absalutely unconditional liberty, What is free noy,
and nowever from the limitations that are presupposed by the very notion of
individuality (sham camama ca, "l and mine"; karta hamiti,**I' am a doer™) s
Freedom is from one's self, this “I", and its affections. He only is free from

[
ascended up to heaven, but he that came down from heaven, even the Son of (the)
Man which is in heaven." The figure of the land-leech in BU.IV.4.3 does not imply the
passing over from one body to another of an individual life other than that of the
universal Spirit but only of a “partas jt were” of th‘is Spirit wrapped up in the activities
that occasion the prolongation of becoming (Sinkardcarya, Brahma Sutra [1.3.43,
111.1.1). In other words, life is renewed by the living Spirit of which the seed is th
vehicle, while the nature of this life is determined by the properties of the seed itsel
{BU.IIL.9.28, Kaus.Up.IIL.3 and similarly St. Thomas Aquinas, Sum, Theol. [11.32.11)
and so as Blake expresses it, “Man is born like a garden, ready planted and sown.” All
that we inherit from our ancestors is a character; the Sun is our real Father.
Accordingly, as in JUB.IIL.14.10, M.1.265/6, and Aristotle, Physicall.2—anthropos gar
anthropon genna helios {- Man is begotten by man and by the sun as wetl) as rightly
understood by St. Thomas Aquinas, Swm. Theot L113.32d 2,and Dante, Demonarchi
IX, cf. St. Bonaventura, On the Reduction of At to Theology, 20 [Wicksteed's an
Cornford’s remarks in the Loeb Library Physics, p.126, shows that they have not
grasped the doctrine itself].

SR X.4.4.1. )

M BGIL27, XVIIL1T, cf. JUB.L5.2; BU.IIL7.23; MU. V130, etc. Similarly 51252
Udina 70, etc. To the conceit * *I' am” {asmi-mdna) and * ‘T do” (kartdhart ffﬂ
corresponds Greek oidsis = doxa (Phaedrus 924, 244C ). For Philo, this oifsis is “akin
to untaught ignorance” (1.93); the mind that says "I plant” is impious (153): 1 dce::
nothing sa shameful as to suppose that Jexert my mind or my sense” (1.78)- pluar 1
couples oigma with tuphos (I1.30D). It is from the same point of view that St m;;,",lai.
Aquinas says that “In so far as men are siners they do not exist at all” (Sum-
1.20.2 ad 4); and in accordance with the axiom Ens ¢t botum convermnt!? (:

. 4ngin . u "
being of a thing is itself o good ) —that saf and asai are ot only “being and "

being™ but also *good™ and “evil" (e.g. in MU.IL 1 and BGXIIL21). WhateveT Teol e
;‘:‘:ll”lc orlessthan correctly is "amiss” and should only be regarded asa thing 'lll‘z Lisi
laud, For example “What in the laud falls shortis notlauded, whatls m'cr-lnlo[ one

ed, whatis exactly lauded is actually lauded” ( {B.1.356). That what M act

“Tight” m: o ~aking Mot ¥
ShU" might as well not have been done at all, and is stricty speaking

ot
(ak . . ye po
of 1”:“". “unthat™), underlies the tremendous emphasis that s faid upo? d! et ATt
b ) . 5 - . ' 3
COFTECt” performance of rites or other actions. The final resudt 15 hat el

the 5, W
AUNOEs o f ol . »atalli .
1015 of whatever is done amiss, and therefore not really “done ™3t make

Alever i . ~piences i
erisactually done, God is the author. Just as in our own experienc® . onile

A table 11, uble? g
if] 1 does notstand, [ am “no carpenter”, and the able notreally 3 ¥R eally
Make areq) (he DIy s

Mage «w able, itis not by my self as this man but “by ant” that "
, Innel . (Wm

disting\nishbcmg only an efficient cause. In the same way the ra
ed from the elemental self as promoter (kirayify) from op®
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virtues and vices and all their fatal consequences who never became anyone;
he only caen be free who is no longer anyone; impossible to be freed from
oneself and also to remain onesclf. The liberation from good and evil thyy
seemed impaossible and is impossible for the man whom we define by what he
does or thinks and whe answers w the question, “Who is that?”, “It's me”, is
possible only who can answer at the Sundoor w the question “Wha vt thow?™,
“Thyself”."™ He who fertered himsell must free himself, and that can only be
done byverifying the assurance, “Thatart thou." Itisasmuch forus toliberate
him by knowing who we arc as for him 1o liberate himself by knowing Who
heis; " and thatiswhyin the Sacrifice the sacrificer identifies himself with the
vicym,
Hence also the prayer, “Whet thou art, thus may 1 be”, "% and the eternal
significance of the critical question “In whose departure, when I go hence,
shall I be departing?”," i.e. in myself, or “her immortal Self "and “Leader”.'*®
Ii the right answers have been verified, if one has found the Self, and having
doneall that there is 1o be done (krtekrtya), without any residue of potentiality
(krtyd, BG.ILL17),"™ the last end of our life has been presently attained.'* It
cannot be too much emphasized that freedom and immortality’! can he, not
somuch “reached”, as “realised "aswell here and now as in any hereafter. One

MUIIL3, etc.). The operation is mechanical and servile: the operator being only free
to the extent that lis own wiltis so identified with the patron’sthat he becomes hisown
“employer™ (karayity). “My service is perfect freedom.”

“JUB.NL14, etc. Cf. my “The ‘E’ at Delphi®, Review of Religion, Nov. 1941.

““For “ransoming Self by self ™, see KB, VIILS.

™TS.15.7.6.

“Pras Up.NL3; of. answers in GU.IIL14.4 and Kaus Up.il.14.

::.CU'W“‘ 12.1:MU.IIL.2, VL.7. For the hegemén=leader, sec AA.IL.6 and RV.V.50.1.
wil But krtyakyt (AV.IV.28.6, X.2.23) is evil-doer, where krtye, potentiality is in itsell

"AAILS; SAIL4; MUVLAO, e TS.L8.1. Kriyakrta, “all in act” corresponds to Pali
katmizkamniyam in the well known “Arhat formuia”,

" Amrtattvais literally "not dying™, and so far as born beings, whether Gods ormen
are cu}}tcmed. does notimplyan everlasting duration but the “whole of life”, i.e. “not
d)_’mg prematurely (SB.IX.5.1.10; PB.XXIL12.2, etc.). Thus the whole of man’s life
E-’l;,-us = aeon) is a Aundred years (RV.1.89.9, 11 97.10; AA.1.2.2, etc.);: that of the Godsa

ll:mlszmd years™ or whatever this round number is taken (o mean (5B-Vm'7‘4'g'
?}2.1.1 1, XI.1.6.6,15). So when the Gods, w
immortality” (RV.V.3.4, X 63.4; $B.X1.2.
only means that as coyp
Silflkarflc:ir):

ho were eriginally “mortal” abtain their
36, etc.)this is to be taken only relatively; it
spared with mortal men, their life is longer (SB.VIL3.1.10:
w Vo Brakma Sutral.2.17 and 11.3.7, e1c.). God alone, as being “unborn '
or *born only as it were”, is immortal absalutely; Agni, visudyus = fur aignios, eternal
fire; alone “immortal amongst mortals, God amongst gods;‘ (RV.IV.2.1; $p.I11.2.2.8,
ete.). [is timeless (akdla) nature is that of the “now" without duration, of which wé
who canonly think i terms of pastand futyre (bhittam bhavyam), have not and cannot
have experience. From him all things proceed, and in him all are unified (ke
bhavanti) at last (AA.) 1.3.8, etc.). There are, in other words, three orders of "not
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“freed in this life” (jivanmukta) “dies no more”™ (na ;mnanm)atz).”’ “The
Comprehensor of that Contemplative, ageless, undying Self, in whom nau§ht
whatsoever is wanting and who wanteth nothing, has no fear of death™'?
Having died already, he is, as the Sufi puts it, “a dead man walking".”‘Su&
a one no longer loves himsclves or others, but is the Self in himseif and in
them. Death to one's self is death to “others™; and if the “dead man” seems
to be “unselfish”, thiswill not he the resultof altruistic motives, butaccidentally,
and because he is literally un-self-ish. Liberated from himself, from all smlu§,
all duties, all rights, he hasbecome a Mover-at-will (kémdcarf),'"like the Spirit
(Véyu, dtma devindm) that *moveth as it will” (yathd vesan caratt /' and as
St. Paul expresses it, “no lenger under the Jaw™ ‘

This is the superhuman impartiality of those who have found their Self,—
“The same am I in all beings, of whom thereisnonc [love and nonel hate™"
the freedom of those who have fulfilled the condition required of his disciples
by Christ, to hate father and mother and likewise their own “lifc'" in the
world,""*We cannotsaywhat the freeman (snukta) is, butonlywhathe isnot,—
Trasumanar significar perverba nen si poria! (“he hasgone beyond human limits
through the word and not by action”). i

But this can be said that those who have not known themselves are nc:thcr
now nor ever shall be free, and that “great is the destruction” of these tl*icl_m'\s
of their own sensations." The Brihmanical autology is no more pessimistc
than optimistic, but only more authoritative than any other science of which

dying”, that of man's longevity, that of the God’s aeviternity, and that of God's being
without duration (On “aeviternity” <f, St. Thomas Aquinas, Sum Thm{,‘l_IO.B)..

The Indian texts lend themselves to no itlusions: all things under the Sunare in the
power of Death ($B.I1.3.3.7); and in so far as he descends into the world, Ih‘t’ f’t'")'
himselfisa “dying God"; there is no possibility ofneverdying in the body (SB.IL2.2.04,
X.4.3.9; JUB.IIL.38.10, etc.); birth and death are inseparably connected (BG.L2T;
AIV.137; Sn. 742). . i

It may be observed that Gk. athanasia has similar values; for the “mortal im-
mortality”, cf. Plato, Symposium 207D-208B, and Hermes, LibX1.1.4a and Ascl IE].40b,

Y15B.11.3.3.9; BU.L5.2, etc., Luke 20.36, John 11.26.

HIAV.X.B.44, o AATIL2.4. .

"MMathnawi, V1.723. Also atributed 1o Mathnaud is—"Dic before yedic™ See also
Chuang Tru, Ch. ‘.’—“huricfmyqulf *, and Angelus Silesius.

'RV.IX.113.9; JUB.IIL28.3; SA.VIL22; BUILLIZ, I8

CUNL5.4, VIIL L6 (¢fD.1.72); Taitt. Up.Hi.10.5 {like John X.8).

WRVIX.BR.8, X.168.4; cl. John I1LY; Gylfiginning, 18,

YRG.IX. 20,

Luke XIV,26, of. MU.VL98 “If 1o son and wife and family he be attached, for such
aone, no, neverat all”; Sn. 60— puttarh e direem pitaram ca métaram . .. hivdna, Ml:isl_er
Eckhart, "As long as thou still knowest who thy father and thy mother have beenin
time, thou art not dead with the real death” (Pleiffer, p. 462). Cf. note 43 from
‘Buddhism’ section.

Phacdlo 68 A, Philosopher, eseapes [rom what he hated, namely, soma, the body [fe
{2 diebeblenio = the body by which they had been deceived].
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the does not depend on our wishes. It is no more pessimistic 1o
Fecognize that whatever is alien to Self is a distress, than it is optimistic to
Tecognize that where there is no "other” there is literally nothing to be
feared™ That sur Outer Man is “another” appears in the expression: “
fannot trust myselt ",—but how implicitly my Self | and "I forgot myself *.
What has been called the *natural optimism” of the Upanishads is their
affirmation that our consciousness of being, although invalid as an awareness
of being so-and-so, is valid absolutely, and their doctrine that the Gnosis of
the Immanent Deity, our Inner Man, can be realised now: “That artthou”. In
the words of $t. Paul, Vive autem, Jam non ego. (“. .. nevertheless | live; yet not
1..." Gal 2.90)

That this is so, or that “He is" at all, cannot be demonstrated in the class
room, where only quantitative tangibles are dealt with. At the same time, it
would be unscientific to deny a presupposition for which an experimental
proofis possible. In the present case there is a Way'?! prescribed for those who
will consent to follow it: and it is precisely at this point that we must turn from
the first principlesto the operation through which, rather than bywhich, they
can be verified; in other words from the consideration of the contemplative
to the consideration of the active or sacrificial life.

'WBULIV.4.14; CU.VILL.6, VIL.8 4, etc.

'"BULL4.2.

'"On Way or Via sec EnneadsV1and also note 66. On the pursuance of a Way, see
further—

FPhaedrus 253A—ichneuontes de par heautan aneuriskein tén tou spheterou theout phusin
euporousi="They prosper, following the scent of their own accord, in order to discover
the nature of their own god. )

Enneads]11.8.11—rchnos fo agathou = trace of the good. Plato, Latws 728D—-ichneusd!
de kat helan to pantén ariston = ta track out and choose the chief good; (which “’""',n *
mian has found, he should take up his abode with it during the remainder of his lif€).

Pholelus 32, 44D—dei diathérruthenai = we must bunt down that which we ar¢
pursuing. -

Plato, Republic 432B—". . . like huntsmen, we should . . , look sharp. . - - but yo!
must show me the way . .. the wood is dark and perplexing; still we must push on

Riomi, Mathnawi 11.160.

THE WAY OF WORKS

The Sacrifice reflects the Myth; but like all reflections, invers it. What had
becn a process of generation and division becomes now one of regencration
and composition."” Of the wwo “selves” that dwell together in and depart
together from this bocdy, the first is born of woman, and the second from the
sacrificial Fire, of which divine womb the man's seed is to be born again as
another than he was; and until he has thus been rebhorn he has but the one,
mortal “self ".!"* To sacrifice is to be born, and il can be said, “As yet unborn,
forsoath, is the man who does not sacrifice™. ' Again, when the Progenitor,
our Father, "has expressed and fondly (prend, sneha vasens) inhabits his
children, he cannot come together again (punar sambhiz) from them™” and
50 he proclaims that “They shall flourish who will build me up again (punar
ai* hence™ the Gods built him up, and they flourished, and so does the
sacrificer even today flourish both here and hereafter.'” The sacrificer, in his
edification of the Fire{-altar)'* “with his whole mind, his whole self "*—
“This Fire knows that he has come to give himself to me”™—is “puttin
together” (samdha, sarsky) at one and the same time the dismembered dcil?
and his own separated nature: for he would be under a great delusion and
merely a brute were he to hold that “He is one, and [ another™ '™

The Sacrifice is something to be done; “We must do what the gods did erst”
(in the beginning).'™ It is, in fact, often spoken of simply as “Work” (karma).

rgankaricarya, Satasloki 22— hiiyate suaprabodhe Visuam brakmanya bodhe ;agat:"
‘tmﬂan'dam hatyate brahma— “When the Self is realised, the universe is sacnficed nto
Brihman; and when the Self is not realised, this Brahman is again sacrificed into the
universe". For Birth of the Sacrifice, see JUBILILLE, KB.XV.S; and Divdsion of the
Sacrifice, cf. TS.V1.4.2.1; RV.X.90.11-12; Pulting together agaun, AB.L18.

1BB.I17: SR.VIL.2.1.6 with VIL3.1.12; BU.IL1.1E; $1.160 and innumerable texts
differentiating the two selves. The doctrine that “there are two in us” is universal,
notably Indian, Islamie, Platonic, Chinese and Christian. Gf. *On Beingin One's Right
Mind®, Review of Religion, VIL32L.

IMKB.XV.3; JUB.IIL.14.8; SB.I.6‘.4.21. 111.9.4.28; John 3.3-7.

T8.V.5.2,1, of. $B.1.6.9.35-6; Sankaricarya, Brahmd Sutra [1.3.46,

mEB.VI1.2,16-21,

T8 V.5.2.1. The whole creation participates in the benefits of the Sacrifice
4p.1.5.2.4; CUV.24.3,

w§R, X.2.4.8.

rwdp 111.8.1.2. ete.

g 114.1.51, IX.5.1.53,

MRULLA 10, V.57, GE Meister Eckhart, “Wer gor minnet fiir sinen got unde got
an betet filr sinen got und imdi mite lazet geniigen daz ust nurals, ein augelovbic
mensche” (Pleiffer 469) . *Onewhao loves God ashis Gm_i and worships God as his God,
and lets God have his way (will) with hitn, such a one is an angelic man.”

m§B.VIL2. 1.4, ete,
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Thus just as in Latin operare = sacra facere = hieropoiein {to make sacred), 50 in
India, where the emphasis on action is so strong, to do well is 1o do sacred
things, and anly to do nothing, or what being done amiss amounts to nothing
(akrtam) is idle and profane.™ How strictly analogous the operation is to any
other professicnal work will be apparent if we remember that it is only when
priests operate on behalf of others that they are 1o be remunerated and that
when men sacrifice together on their own behalf a reception of gifis is
inordinate."™ The King as supreme Patron of the Sacrifice an hehalf of the
kingdom, represents the sacrificer in divinis, and is himself the type of all
other sacrificers.™
One of the strangest conwroversies in the history of Orientalism turned
upon the “origin of bhakti”, as if devotion had at some given moment been a
new idea and thenceforth a fashionable one. It would have been simpler to
observe that the word bhakti means primarily a given share,'™and therefore

*Among the Tarahumares of Mexico the word neldvoa means both “to work”
and “to dance".~Jane Harrison, Ancient At and Ritual, 1918, p. 31.

Regarding the Tarahumara Indians, Preuss writes, “Tanzen ist ihnen daher...-
gleich arbeiten” wans: “Dantemg is for them to work” in Der ursprung der Religion und
Kunst, Globus 87, 1905, p. 336. See also Ernst Cassirer, Language and Myth, 1946, p. 40.

"™TSVIL2.10.2. At such a “scance” the Self (Spirit) is the guerdon and it is in as
much as the sacrificers obtain the Self as their reward that they go to heaven (aima-
daksinamvai sattram, dtminam eva nitva suvargarm lokamyanti, TS.VIL4.9.1, L PB.IV.9.19).
KB.XV.1 “The sattra has the Self as Daksina {from daksayati, ‘empowers') .. . ‘Here let
me take my Self as doksing for fair fame, for the world of heaven, for Immortality'™.

CU.111.17.4 where the whole of life is sacrificially interpreted—.
SB.IX.5.2.12-16 condemns sacrificial operation for others, than oneself.
Otherwise daksind is due 10 priests becavise in the sacrifice they as spiritual fathers,
make the sacrificer to be born again of the divine womb.
St Augustine, De Civitas Dei X.VI. “A true sacrifice is every work which brings about
that we may be united to God in haly asseciation™.
"Demand to the Christian maryTs before condemnation: Fac pro salule Inperatons
=*Make sactifice for the Emperor'swellbeing”, and Hoc factta in meam commemorationem,
may mean—"Make this sacrifice in memory of me”.
*“The bhakta is one who gives his share to another, which giving, especially of
oneself, implies love (as in Mird Bai's lines on p. 28).
For bhakti as “participation”, refer Betty Heimann, Facets of Indian Theughi,
London, 1964, p. 86.

AV.20. "pausista” (see JAOS XV, Proceedings, p. v}

skandaydga, bhaktvi devam {Skandakumura) visarjayet.

Note: bhaks 1o consume, and bhiks desiderative of bhaj = 10 share, distribute,
apportion; Greek phagein = 1o eat, devour; Latin fagus = beech tree, book.

Forafuller treatment of the concept of bhaktias sacrifice, see Spivitual Authority and
Temporal Power. .. note 75 in the edition of 1993. Yet other sources: Liturgical Homiles
of Narsai XX1, p. 55—"The silver of His word He has placed mn their hands by way of
inducement, that they may trade with cach {and gain) possessions of the spiritual life™
And Rami, Shams-i-Tabriz Ode 45.11—"Where is the fortunate merchant whose
destiny Jupiter controls, that 1 (God) may eagerly trade with him and buy his wares?”

St. Matthew, V.12—Rejoice for great is your reward in heaven.

a5}
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also the devotion or love thatall liberality presupposes; and so thatinasmuch
as one “gives God his share (bhdgam), i.c. sacrifices, one is his bhakia™ " Thus
in the hymn, “If thou lovest me”.'* It has often been pointed out that the
Sacrifice was thought of as a commerce between gods and men:'” but not
often realised that by introducing into waditdenal conceptions of vade,
notions derived from our own internecine commercial transactions, we have
falsified our understanding of the original sense of such a commerce, which
was actually more of the potlatsh type, a competition in giving, than like our
competitions in taking. The sacrificer knows that for whatever he gives he will
receive full measure in return; or rather, fuller measure, for whereas his own
treasuryis limited, the other party’sisinexhaustible. ¥ “He is the Imperishable
{(-syllable, Aum), for he pours forth to all these beings, and because there is
none can pour forth beyond him"."*' God givesas much aswe can take of him,
and that depends on how much of “ourselves” we have given up. Feudal

WIRU.VL.3.1-—tebhycham bhagadheyam juhomi = “wo all those gods . . . I affer their
share”.

RV.I1.5.7——gram vanema rarima vayaw; saying sambhajema . . . dademghi. Griffith’s
trans.: “We have bestowed . . . let us obrain”.

SB.IL8.1.19—fasmad devah santi .. . {other beings) anuibhakizh. Thereby the gods
are allowed to share in the sacrifice with other participants.

PB.V1.7—bhigadheyena . . . on winning favour of the gods . . .vde complains of
being abhdga.

128R,1.9.3.8—* . . . He who sacrifices assuredly gratifies the gods. In gratifying the
gods by thatsaerifice.. . . heacquiresashare among them; and having acquired a share
among them, he goes to them™.

St. Thomas Aquinas, Supp. 95.1 2—"Love is the cause of all giving™.

Plato, Euthyphro 14D—"Pictyis ascience of asking and giving? ... an art which gods
and men have of deing business with one another:”

Riomi, Mathnawi VI.885—"Trade with God".

WTS.1.8.4.1; AV.1ILL15.5.6.

140 Bhaj, the rootin bhakti, etc., and in bhiksu (the religious mendicant who expects
to be fed) is nearly synonymaous with sev, upacdr, therapeud (=toattend en); and implies
a service or attenduance upon any worthy recipient, human or divine. Int the older
contexts it is usually the Deity who participates such boons as life or light 1o others,
and is therefor called Bhaga or Bhagavat, “Dispenser”, that which is given being a
upanjcipulion" or “dispensation” (bidgam). But already in RV.VIILIOR], Indra is
manifestly Agni's bhakia, and this is the nawry relation of the Regnum to the
Sacerdotium; and in RV.X.51.8 thase whom Agni calls upon 1o “give me my share”
(haviso dattabhdgam) are to be his bhakias Every sacrifice involves the giving of the
share (#hdgam) that is due to the recipient, and is in this sense a devotion, ultimately
of the sacrificer himself, the devotee; this implies Jove, because fove is the cause of all
giving, but it remains that bhakti can be more literally translated by “participation” in
some contexts and by “devotion” in others, than by “love™, forwhich the word is frrema,

IMAATE 2.2, “He™, the immanent Breath (prdaa), Vimadeva, Indra. The point is
that the transcendental Syllable (aksara = Aum) is the source of all uttered sounds (cf,
CU.11.25.3; BG.X.25), itself remaining inexhaustible {aksura) ~pouring forth but
never poured out.



28 HINDUISM AND BUDDHISM

loyalties rather than business obligations are implied words of the hymns
“Thou art ours and we art thine™; *Let us, O Varuna, be thine own dearl),'
beloved™ and “Thine may we be for thee to give us wreasure”™. ** These are the
relations of thane o earl and vassal to overlord, notaf money-changers. The
language of commerce survives even in such late and profoundly devotional
hymns as Mivd Bai's

Kianh have I bought, The price he asked, [ gave.
Some cry, “Tis great”, and others jeer, * "Tis simall”
1 gave in full, weighed to the utmost grain,

My love, my life, my soul, my all.}*

If we also remember, what will shortly appear, that the sacrificial life is the
active life, itwill be seen that the connection of action with devotion is implicit
in the verv concept of eperation; and that whatever is done perfectly must
have been done lovingly, and whatever ill done, done carelessly.

The Sacrifice, like the words of the liturgy indispensable 1o it, must be
understoad (erlebt) Hitisto be completely effective. The merely physical acts
may, like any other labour, secure temnporal advantages. Its uninterrupted
celebration maintains, in fact, the endless “stream of wealth” (vasor dhara)
that falls from heaven as the fertilising rain, passes through plants and
animals, becomes our food, and is returned to heaven in the smoke of the
Burntoffering; that rain and this smoke are the wedding gifts in the sacred
marriage of Sky and Earth, Sacerdotium and Regnum, that is implied by the

HWIRV.VINL92.52, VIII.54.8; V.85.8 and VII.19.7, Indra; RV.IL.11.1; AA.I[.1.4.18.
Cf. Plato, Phaedo, 62B,D.

As for Krishna and the Gopis, let me say with Plotinus that “it is because Love is
of the Psyche’s very nature that we have the constant yoking of Eros with the Psyches
in the pictures and the myths’ (Enneads 6.6.9), and let us also bear in mind the saying
of the Puritan Platonist Peter Sterry that “the Lord Jesus hath his concubines, his
Queenes, his Virgines . . . Saints unmarried to any Forme, who keep themselves single
for the immediate imbraces of their Love".

Other definitions of Bhakti:

By Sankaracirya in Vivekachudimani-—32, 33 svasyaritpanusandhinam or svdtma-
tattvanusandhdnam

By Narada, Bhaktisiitras2 s tugsmin paramapremariipa.

By Sﬁndi!)a, Sindilyabhaktisittra sdparaméaniraktir vare, “Commerce” became a
natural symbol of the intentions of man with God just because “commerce” had
originally been “une pratique perfectionnée de 'éxchanges des cadeaux™.—(W.C.
Hardy: L'art des fles Marquises, 1938)—a hard mouthful for us to swallow, for whom
trade is synonymous with exploitation!

Roman Breviary adfin: at the end: that atone and the same time it may support our
meortal life and obtain for us everlasting happiness.

The archetype of human-divine commerce is prescribed by the BG.IIL10-11—
* .. cherishing one another, ye shall gain the highest good™.
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whole operation.* But more than the mere acisis required if their ultirpate
purpose, of which the acts are only the symbols, is to be realised. It is explicit
that “neither by action nor hy sacrifices can He be reached” (nakisiam
harmand na$ad—mna yajitaif) " whom 1o know is our highest good:" and at
the same time repeatedly affirmed that the Sacrifice is performed, not merely
aloud and visibly, butalso “intellectually” { marasa) ,'i.e. silently and invisibly,
within you. In other words, the practise is only the external support and
demonstration of the theory. The distinction is drawn accordingly between
the true self-sacrificer (sadyaji, satisad, atmaydf) and the one who 1s merely
present at a sacrifice (saftrasad) and expects the deity 1o do all the real work
(devaydin)."® It is even stated in so many words that “Whoever, being a
Comprehensor thereof performsthe good work, or issimply a Comprehensor
{withoutactually performing anyrite}, puts together again the dismembered
deity, whole and complete™;'* it is by gnosis and not by works that that world
is attainable.'® Nor can it be overlooked that the rite, in which the sacrificer’s
last end is prefigured, is an exercise in dying, and therefore a dangerous
undertaking'®! in which the sacrificer mightactually lose hislife prematurely:
but “the Comprehensor passes on from one duty to another, as from one
stream into another, or from one refuge to another, to obtain his weal, the
heavenworld™. !5

We cannot describe in detail the “wilds and realms” of the Sacrifice, and
shall anly consider that mostsignificant part of the Burnt-offering (agnihotra)
in which the Sema oblation is poured into the Fire asinto God's mouth. What
is Soma? Exoterically, an intoxicating drink, extacted from the juicy parts of
various plants and mixed with milk and honeyand filtered, and carresponding
to the mead or wine or blood of other wraditions. This juice, however, is not
itself Soma until “by meansof the priest, the initation and the formulae™ and
“by faith” it has been made to be Soma, transubstantially;™and “Though men
fancy when they crush the plant that they are drinking of very Soma, of him
the Brihmanas understand by *Soma’ none tastes who dwells on earth™"™
The plants made use of are not the real Soma plant, which growsin the rocks
and mountains {giri, asman, adr), in which it is embodied.’

WiYgsor dhdirgd, TS.V.4.8.1, V.7.3.2; SB.IN.3.2.5; :\A,II,I.:Z) HL1.2; MU.VLST;
BG.IIL10.f, etc. Wedding gifts, PB.VILLO; AB.IV.27; JB.1.145; $B.1.8.3.12, etc.

ey VITE 7003, AATIL2.6; SB.X.5.4.16 and A.B. Keith in AA., p. 257, note 10.

WAA I1.2.3; Kaus.Up IIL1.

WRV.passimy; of. TS.IL.5.11.4-5; BU.IV.4.19; KB.XXVLG.

1SR, X1.2.6.13,14; SB.VIILG.1.10; MU.VLY. See also my “"Atmayajina” in HJAS, 6,
1942,

1gR X.4.3.24, etc,

15087 X.5.4.16; an echo of RV.VIIL70.3.

1115R.1X.1.1.82-8—descent after ascent.

wigp XI1.2.3.12.

AR VILS1: SB.IT1.4.8.18, XIL.7.9.11.

MRV.K.8.84,

1RV V.458.4; SB.111.4.5.13; $B.XI1.5.2.12; RV.IX.11%.1-11; RV.VIi1.48.3.
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The "parification™ or slaying of King Soma, the God, is rightly called the
Supreme Oblation. Yet it is not Soma himself, “but only his evil” that is
killed:™ it is, actually in prepartion for his enthronement and sovereignty
that Somy s puritfied:™ and this is a pattern followed in coronation rites
(rajasuya) and descriptive of the soul’s prepacation for her own autonomy
{svard)). For it must never be torgowen that “Soma was the Dragon” and is
sacrificially extracted from the Dragon’s body just as the living sap (rasa} is
extracted from a decorticated wee, [tis in agreement with the rule that the
“Sunsare Serpents” that have cast and abandoned their dead repuilian sking'®
thatSoma’sprocession isdescribed: "Even asthe Serpentfrom hisinveterated
skin, so (from the bruised shoots) streams the golden Somajet, like a sportive
steed™. ™ In just the same way the procession and liberation of our immortal
Self from its psycho-physical sheaths (kosa; Gk, endwmata = garments) is a
shiaking off of bodies,"™ or as one draws a reed from its sheath, or an arrow
from its quiver o find its mark, or as a snake skin is slonghed; “even as the
serpent casts its skin, so does one cast off all his evil ™™
We can now more easily understand the identification of Soma juice with
the Water of Life, that of our composite elemental soul (bhivtgtman) with the
Somashoots from which the regal elixir is to be extracted, and how and by
whom “what the Brihmanas mean by Soma” is constmed in our hearts
(hrzsu). ' It is the life-blood of the draconian soul that its harnessed powers
now offer to their Overlord."™ The sacrificer makes Burnt-offering of whatis

Itis only in Yama's realm, in the otherworld, third heaven, that Soma himself can
be partaken of; nevertheless the sacrificer, ritually and analogically *drinketh of Soma
i symposium with the Cods” (sadhamdidam devail somam pibati), and can say “we have
drunk Soma, we have become immortal, we have seen the Light, we have found the
Gods; what can the enmity, what the treachery of a mortal do unto us, O thon
Immeortal™

TS.L7.10; TS.I11.2.5—“We have drunk the Soma, we have become immortal. . .."

TS.1L5.5.5—sadhamddam devaik somam pibati sce picture of Sumerian Scals.

The Eucharistic character of the ritual is obvious. Cf. AB.1.22 “May we eat of thee,

O God Ghanina” and Math. XXVL26—" . .. Take, eat; this is my body”,
"SB.111.9.4.17, 18, .

WSB.115.3.2.6.
14pB.XXV,15.4.
RV IX.86.44,

WTSVILAYG; PRIV.O.10-92; JUBL15.3.0, 1,20.2: CU.VIIL13, Cf BU.IL7.3.0
CUMILIZ]. Awaininent of immortality in the body is impossible (SB.X.4.3.9;
_]UB([H.SS.IO. ete.}. Cf. Phaedo, 67C “Katharsis {= fuddha karana) is the gepamtion of
the soul from the body, as far as that is possible”,

*ISB.IL5.2.47; BUIV.4.7, and passim.

WeMULTILSE.

CRV.IL168.3, 1.179.5, of. RV.X.107 .9 (untubpeyam).

WCE Philo, LAILSG, “1o pour out as a libation the blood of the soul and e offer
as incense the whole mind 0 God our Saviour and Benefactor”. Hamadhant—
“I'v meet with Me and behold My beauty is what | give in return for the blood of MY
Lovers™ (see BSOS.V.014).
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his and what he is, and is emptied out of himself becoming 1 God. W,
the rite is relinquished he returns w himself, from the real 1 the un'rr:a]'f:
But although i thus returning he says *Now { am whe I am” ;
statement shows that he knows that this is pot really, ;
true. He has been born again of the Sacrifice, and js not really deceiy
“Having slain bis own Dragon™" he is no longer really anyone; the work }Td‘
been done, once and for all; he has come to the end of the road and eng ag
the world, “where Heaven and Earth embrace”, and may thereafter “work” of
“play”as he will; itis to him that the words are spoken, 1o tuop:’amemaiprmz
per duce—per ch'io te sopra te corono e mitrio.%
We whowere atwar with ourselvesare nowreintegrated and self-composeq;
the rebel has been tamed (dénta) and pacified (ianta), and where there had
heen a conflict of wills there is now unanimity." We can only very brief}
allude to another and very significant aspect of the Sacrifice that has beeq
made by pointing out that the reconciliation of conflicting powers for whic,

the vep
but only temporarily

5GH 111.8.1.2; TS.L.7.5.2, As it was in the beginning, RV.X.90.5; SB.H1.9.1.2,

) "The Gods are true, or real (salyam), men false or unreal (amrtam), AB.1§
SB.I1.1.4,111.9.4.1, ete. [universalsarerea), panicularsunrea]].'I’heiniﬁnged sacn'ﬁm:
has fallen away from this world and is temporarily a God, Agni or Indra (SBIIL3.5 1.
$B.VL4.4.10 with rtam = agni, and satyam = deus, agni standing for beth. TS‘V.]_G_;
ujam vai riam, asau satyam. Cf. Heres 84—the priest is “not 2 man” while he is in the
Holy of Holies. If no provision were made for the sacrificer’s retum to the world of
men, he would be liable to die prematurely (TS.L7.6.6, etc.). The redescent i
therefore provided for (T5.V21.3.10.4; PB.XVIIL10.10; AB.IV.21);and tisin relirning
to the human world of i nreality or false hood and beconiing Lh_is man sc-and-so onge
more that he says “Now [ am who [ amn” (aham ya evdsmi so 'smt, 58.1.9.9.23: ABVI] 24
8.111.25,26); a tragic confession that he is "once again conscious of a more limued,
even abodilyand carthly life” (Macdonald, Phantastes, 1858, p. 317). For there can be
g; g;;ar.cr sorrow than to reflect that we still are what we are (Cloud of Unknawing,

Shams.i-Tabriz, p. 253—"There is no crime worse than thy being”
“TTS.115.4.5.
“"Dante, Purgatorio, XXVII-131, 142~—"Thou hast o'ercome the Steeper vy,
€rcome the straiter. . . . ~I invest thee then With crown and mitre, sOVCreign o'er
thyself ",
IMBG

V1.7, fitdtmanak praiéntasya paramatmd sumdhitah,—"The Supreme Self of
the indian 0 praséntasya

vidual-self is ‘composed’ {samahital ='in samadhi’y when the lilllf'r has 'lfeep
fonmwmd and pacified”. Observe that to *pacify”is literaily to give the quictils S;m}n,
K}[’:eﬂfcw_ is not for any self that will not die. The ro.ot, Sam, is prcsen.l ;dslo 1;\::;1;:%“;
$ S tcher” who “quiets” the sacrificial victim in the exeernal ritual ( V485,

o™ es” (famayati) the fire of Varupa's wrath

3.4, etc): the sacrificer "quench
(TSVI > -1 the sacrificer "gue ) woncifies” the individual
VoL SBUIX.1.9.1 3 within vou. it is the higher Seif that “pacifies™t ;
X1.2.0); within you- - the Ik th himself™ must have died (o

self, que. . i
Nin, {Uenches jig fire, Whoever would be “al peice w1 . oo . altd
o st"lf Cr. Dhilmmnpndn L0kt a3 altdnari sa uf:angmn(z-}u:f 43 " . b :

(p:m am . wteg devs apajitam kayivd . . . Shavnl'attinam He who \\'ll;)S( 1535:;(1 €
A 'ych"lnnrhy‘ jihad) is the true COI’I(]UUF(H‘ (jinal. Cf, Kashpal Mahsab, p- on

Jihaq, 59, 1942 ("On
Pea;e"frﬂ"wm 556E; Clllgial, 482C; Timarus 47D, and HJAS. V1.58
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the Sacrifice continually provides is also their marriage. There are more ways
than one of “killing” a Dragon; and the Dragon-slayer’s bolt {vajra) being iy
fact a shaft of light, and "light the progenitive power”, its signification is no¢
only miliary, but also phaliic.™ s the bawde oflove that has been won when
the Dragon “expires”. Soma as Dragon is identified with the Moon; as Elixir
the Moon becomes the food of the Sun, by whom she is swallowed up' on the
nights of their cohabitaton {amavdisya), and “what is eaten is called by the
eater' smuue and notitsown ™™ in other words, ingestion implies assimilation,
In Meister Eckhart’s words, “There the soul unites with God, as food with
man, which turns in eye 1o eye, in ear to ear; so does the soul in God turn into
God™ for “what absorbs me, that I am, rather than mine own self "' Just as
the Sun swallows up the Dawn, or devours the Moon, visibly and outwardly,
daily and monthly, such is the “divine marriage” that is consummated within
you when the solar and lunar Persons of the right and left eyes, Eros and
Psyche, Death and the Lady, enter into the cave of the heart and are united
there, just as a man and woman are united in human wedlock, and that is
their “supreme beautitude™.!™ In that rapt synthesis (samadhi) the Self has
recovered its primordial condition, “as of a man and a woman closely em-
braced” " and without awareness of any distinction of 2 within from a with-
out.!™ “That Self art theu.”

No wonder, then, that we find it said that “If one sacrifices, knowing not
this interior Burntoffering, it is as if he pushed aside the brands and made
oblation in the ashes™;'" that this is not a rite to be performed only at fixed
seasons, but on every one of the thirty six theusand days of one’s whole life
of a hundred years;"™and that for the Gomprehensor of this, all the powers
of the soul incessantly build up his Fire even while he is asleep.'™

1™MCL. RV.132.5 vafrena = 11.11.5 viryena as in Manu 1.8 viryam/bijam avdsyiat, and in
the sense of RV.X.95.4 inathita vaitasena. O the fier baiser, Disenchantnent by a Kiss,
see W.H. Schofield, Studies on the Libeaus Desconus, 1895, 1994, and my "The Loathly
Bride”, Speaufum XX4 [Coomaraswamy, 1: Selected Papers, Bolingen, PUP, 1977,
PP 35{5—701. See also Kratislaw, Sixty Folk Tales, p- 305.

MSB.1.64.19 grasitvd,

m5p X.6.2.1.

™“Whatever is received into anything is therein after the mode of the recipient™
St. Thomas Aquinas, Supp. 92-1. Meister Eckhart, Evans’trans.].287,380. Our highest
good isthustobe devoured by *“Noster Deus ignis consimens™. Cf. Speculum, X1, 1936,
pp- 332, 333 and. funther, Dante, Paradisa XXVI.51, “How many are the fangs, with
which thislove, Is grappled to thy soul™. His kiss, who is both Love and Death, awakens

us to becoming here, and his love-bite to being there. CE. my “Sunkiss” in_]AOS.GO-
1940,

MR, %.5.2.11,12,

1"$B.1.4.3.

BUIV.3.21,

ISAX; CF. $B.I1.2.4.7,8; M 1.77: CUV.24; §B.1.5.2.4, 11.3.1.20 and Nirukta 10.26:
97 in praise of Visvakatman.

TSR X.5.3.% AA.11.3.8.

mép X.5.3.12.
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This conception of the Sacrifice as an incessant operation {contnuity ~
Tau) and the sum of man’s duty finds its completion in & series of toxws in
which each and every function of the active life, down o our very breathing,
cating, drinking and dalliance is sacramentally interpreted and deadh is
nothing but the final catharsis."™ And that is, finally, the famous “Way of
Works” (karma mdrga) of the Bhagavad Gitd, where to fulfil one's own
yocation, determined by one’s own nature (svakarma, suabhiavatas= to hegulou
pratiein, hata phusin=to attend to his own practice, according to nature), with
self-referent motives, is the way of perfection (siddhi). We have come full
circle, notin an “evolution of sought” butin our own understanding, from the
position that the perfect celebration of rites is cur task, to the position that
the perfect performance of our tasks, whatever they may be, is juself the
celebration of the rite. Sacrifice, thus understood, is no longer a matter of
doing specifically sacred things only on particular occasions, butof sacrificing
(making sacred) all we do and all we are; a mater of the sanctification of

whatever is done naturally, by a reduction of all activities to their principles.
We say “naturally” advisedly, intending to imply that whatever is done
naturally may be cither sacred or profane according to our own degree of

awareness, but that whatever is done umaturally is essentiallyand irrevocably
profane.
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THE SOCIAL ORDER

Ethics, whether as prudence or asart, isnothing but the scientific application
of doctrinal norms to contingent problems; right doing or making are
matters netonly of the will, but primarily of conscience or awareness, a chaice
being only possible as between obedience or rebellion. Actions, in other
words, are in order or inordinate in precisely the same way thaticonography
may be correct or incorrect, formal or informal.™ Error is failure to hit the
mark, and is 10 be expected in all who act instinctively, o please themselves,
Skill (kausalya= Gr. sophia), isvirtae, whether in doing or in making: a matter
needing emphasis only because it has now been generally overlocked that
there can be artistic as well as moral sin. “Yoga is skill in works.”™#

M1n fact, just as the forms of images are prescribed in the Silpasastras, so those of
action are prescribed in the Dharmasastras. Art and prudence are both equally
scienees, ditfering from pure metaphysics only in the fact of their application to
factiblia and agibilie. The fact that there is an application to contingent problems
introduces an clement of contingency into the laws themselves, which are not
identical for all castes nor in all ages. In this sense, the tradition is adaptable to
changing conditions always, provided that the solutions are derived directly from the
first principles, which never change. In other words, while there can be a modification
of laws only those laws that can be reduced to the Eternal Law can ever be calted
correct. There is, in the same way, necessarily and rightly, an application of pure
metaphysics to the variety of religions that correspond to the variety of human needs,
each of which religions, will be “the true religion” to the extent that it reflects the
eternal principles. In saying this we distinguish benween metaphysicsnnd "philosoph)'"
and are not suggesting that any systemalic or natural philosophy can presume o t.hc
validity of the theology that Aristotle ranks above all other sciences (Metaphysich
1.2.12f., V1.1.101).

M Yogah karnasu kausalom”, BG.I1.50; also “Yoga is the resignation (sarimydsa) of
works”, BG.VL2. Sarinydsa is re-numeration or con-signment of works to their real
author. In ather words, yega does not mean doing less or more than enough, nor
doing nothing at all, but doing without attachment to the fruit of works, taking ’fo
thought for the morrow, “He sees indeed. who sees inaction in action, and action 0
inaction”, BG.IV.18 and passim). This is the Chinese doctrine of wei wu wei. .

Yoga is literally and etymologically a *yoking”, as of horses; and in this connection
it will not be overlooked that in India, as in Greek psychology, the “horses” of t-h;
bodily vehicle are the sensitive powers by which it is drawn this way or that, for go®
or evil, or to its ultimate goal if the horses are controlled by the driver to whom
they are yoked by the reins. The individuality is the team, the Inner Controller of
Inner Man the rider. The ego or man then, “yokes himsell like an understanding
hotrse™{RV.V.46.1). )

As a physical and mental discipline, Yoga is Contemplation, dhdrane, dhyans :\t;n
samédhi cortesponding to Christian consideratio, contemplatio and sxcessis OF rapis:

: . . . . gratcd
its consummation and total significance, yoga implies the reduction of scpP

o
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Where t.hcrc is agreement as to the nature of man's last end, and that the
Way by wluc.h Lbc present and' ﬂ?c paramount ends of life can be realised is
that of_sucnﬁcml ()p(:l'E'iUOII, it is evident that the form of society will be
detcrmmcd' b)_/ the requirements of the Sacrifice; and thatorder (yathirthaid)
and impartiality (samadrsti) will mean that everyman shall be enabled to
become, and by no misdirection prevented from becoming, what he has it in
him to become. We have scen thatitis 1o those who maintain the Sacrifice that
the promise is made that they shall flourish. Now the Sacrifice, performed
in divinis by the Allsworker (Visuakarman), as imiwated here demands a
cooperation of all the arts {visva karmani),"™ for example, those of music,
architecture, carpentry, husbandry and that of warfare to protect the opera-
tion. The politics of the heavenly, social and individual communities are
governed by one and the same law. The pattern of the heavenly politics is
revealed in seripture and reflected in the constituton of the autonomous
state and that of the man who governs himself.

In this man, in whorn the sacramental life is complete, there is a hierarchy
of sacerdotal, royal and administrative powers, and a fourth class consisting
of the physical organs of sense and action, that handle the raw material or
“food” to be prepared for all; and itis clear that if the organism is to flourish,
which is impossible if divided against itself, that the sacerdotal, royal and
administrative powers, in their order of rank, must be the “masters”, and the
workers in raw materials their “servants”. It is in precisely the same way that
the functional hierarchy of the realm is determined by the requirements of
the Sacrifice on which its prosperity depends. The castes are literally “bom
of the Sacrifice”." In the sacramental order there is a need and a place for

things to their unitary principle, and thus whatis sometimes called “{nysr.if.‘z_i umtnm";
but it must be clearly realised that yoga differs from “mystical experience” in being,
not a passive, but an active and controlled procedure. The perfecwd yogi can pass
from one state of being to another at witl, as for example, the Buddha, \(l249 ,
Every Hindu is to some extent a practitioner of Yoga, and just what this '“‘Pl'“‘_’
admirably stated in Plato, Republic 571Df, eis sunnoian aulos aufo aphichomensas =
collecting himself in meditation.
When, however, it becomes a que
intention is to scale the uttermost heights, the
suitable physical exercises, and must especially have acq eds to any
control and awarcness of the whole process of breathing. before hf—.}?mcf‘fhom mz
mental exercises; nor can any ol these exercises be safely unde::l-l. t'l; ‘:Jtem ot
guidance of & master. Some idea of the naure of the first Sfcps' b '“!:;i}thlc 'mﬂlpt
stream of thought is arrested and broughtuudcrcomro!,mllbc$n111.c_ lc\-c;: N
is made 1o think of some one thing, no matter what, for so long a l?‘]:“l’;m even this
seconds; it will be found with surprise, and perhaps embarrassment,
cannot be done without much practice.
EB.IX.5.1.42 In the same way that the

laboration of all the arts. Sec note 180. Castes, Paris, 1939
"The best discussion of this will be fousnd in A.M. Hocart, Les

<tion of more intensive contemplation, and the
practitioner must be prepared by
uired a perfectly balanced

Christian Sacrifice demands the col
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all men'swork: and there isno more significant consequence of the principle,
WorkisSacrifice, than the fact thatunder these conditions, and remote as this
may be from our secular ways of thinking, every function, from that of the
priest and the king down to that of the potter and scavenger, is literally a
priesthood and every operation a ministerial rite. In each of these spheres,
moreover, we meet with “professional ethics”. The caste system differs from
the industrial “division of labor”, with its “fractioning of human faculy”, in
that it presupposes differences in kinds of responsibility but not in degrees
of responsibility; and it is just because an organisation of functions such as
this, with its mutual loyalties and duties, is absolutely incompatible with our
competitive industrialism, that the monarchic, feudal and caste system is
always painted in such dark colours by the sociologist, whose thinking is
determined more by his actual environment than it is by a deduction from
first principles.'®
That capacities and corresponding vocatiens are hereditary necessarily
follows from the doctrine of progenitive rebirth: every man’s son is by nativity
qualified and predestined to assume his father’s “character” and take his
place in the world; itis for this that he is inidated into his father’s profession
and finally confirmed in it by the deathbed rites of transmission, after which,
should the father survive, the son becomes the head of the family.™ In
replacing his father, the son frees him from the functional responsibility that
he bore in this life, at the same time that a continuaticn of the sacrificial
services is provided for.” And by the same token, the family line comes to an

"*Sir George Birdwood remarks in his Sva, 1915, pp- 834: “The enactments
embodied in the Code of Manu, and cognate law books of the Hindus, have achicved
this consummation from before the foundations of Athens and Rome . . . we trace
there the bright cutlines of a self-contained, self-dependent, symmetrical, and per-
fectly harmonious industrial econemy, deeply rooted in the popular conviction of its
divine character, and protected, through every political and commercial vicissitude,
by the absolute power and marvellous wisdom and tact of the Brahmanical priest-
hood. Such an ideal social order we should have held impossible of realisation, but
that it continues to exist, and 1o afford us, in the yetliving results of its daily operation
in India, a proof of the superiority, in so many unsuspected ways, of the hieratic
civilization of antiquity over the secular, joyless, inane, and self-destructive modern
civilization of the West."

'™One reason for the current decline of birth rate is the loss of a sense of
responsibility o society in this respect, which must be aloss of the concept of vocation,
metier, ministerium. Each responsibility implies the other.

MAAI1.4.5; Ait Up IV.4—~"For the perpetuation of these worlds; for thus arc these
worlds perpetuated. That is his being born again. This self of his is put in his place for
the doing of holy works [SB.X.4.3.9,1.9.2.21, VII[.6.1.10; BU.L.5.17]. That other Self
of his, having done what there was to be done, and reached his age departs (from this
world). Thatis histhird birth.” Cf, JUB.111.9.6; MU V1.30 RV.VL.70.3 pra prajabhir jayate
dhannanas pari RV.IX.97.30 pitu(na) putrah kraiubhir (Sayana-karmabhir) yatana = asa
son persevering in sacrificial rites secures his father's welfare, Similarly SB.1.8.1.31

THE SOCIAL QRDER 3y
end, not for want of descendants (since this can be remedied hy adop
but whenever thc.family vocation and tradition is abandoned. In the
way a total confusion of castes is the df:alh ol a society, nothing but 2 mge
remaining where a man can change his profession at will, as though it J,.
been something altogether independent of his own nature. Itis, in fac, thy,
that traditional societies are murdered and their culture destroyed by COntacs
with industrial and proletarian civilisations. The orthodox Eastern est; :
of Western civilisation can be fairly stated in Mathew Arnold’s words;

tio, )

mau:

The East bow'd low before the West
In patient, deep disdain.

1t must be remembered, however, that contrasts of this kind can be drawn
only as between the still orthodox East and the modern West, and would nog
have held good in the thirteenth century.

The social order is designated, by its integration of functions, 1o provide
at the same tme for a common prosperity and 0 enable every member of
society to realise his own perfection. In the sense that “religion” is 1o be
identified with the “law” and distinguished from the “spirit”, Hindu religion
is strictly speaking an obedience; and that thisis so appears clearlyin the fact
that a man is considered to be a Hindu in good standing, not by what he
believes but by what he does; or in other words, by his "skill” in well doing
under the law,

For if there is no liberation by works, it is evident that the practical part of
the social order, however faithfully fulfilled, can no more than any otherrite,
or than the affirmative theology, be regarded as anything more thana means
o an end beyond itself, There always remains a Jast step, in which the ritual
1s abandoned and the relative truths of theology denied. As it was by the
knowledge of good and evil that man fell from his first high cstate, so it must

¢ from the knowledge of good and evil, from the moral law, that he must be
delivered at last, However far one may have gone, there remainsa laststep l?
be taken, involving a dissolution of Al former values. A church or Soae‘)[
(religion or culture)—the Hindu would make no distinction—that does no

7 ; ing". The
;:‘;iz‘::[ﬁﬂ)ouarﬁ devayapyd = “future worship of the gods mcax:s[&ffzpfgﬁw an
Vuc;llioan'ce of Vomcalions provides for the cnn‘:mlllt}' of d,mm,hiech cmé is born="
mhajamrl N hcmd"“ﬂ,‘: one should not relinquish the work 1o “‘ 48 94—Butthey
Will pai - 7 tyajet, BGXVIILA8, Supported by Erclestashals BT Ly e
Praye 2,‘,"““‘“ the fabric of the world, And in the handiwork of th.c:r g
itiy derc[: F‘fom the same point of view in Plato, Laws 77351‘-» 'C‘".‘;”m:)ﬁ;;ng cepvants
of Goq “edthatwe should adhere tothe ever-productivenarre bYpr 1 us children’s

N our gy stead; and this we do by always Jeaving behine )

childl‘c] " a__rLet Chl]
LI " o o wi, p 147—LE .
TCMain iy, Supported by Sir Peter Renoul in his Religion Dﬂg:,ffﬂm'[; house.” similarl

SB] My place for ever : ot Leening alive the name 5
1y wever and ever keeping alive . ante's Pare
BSMAL projottari devayaynd (;lfg B VIIL6.1.14, BV 15.17, Dante !

6 ree )
FIETENCS given): Acsch.Cho, 3561 Philo, De Conf. 96 and Delec 195
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Provide away of escape from its own regimen, and will not let its people go
15 defeating its own ultimate purpose.'® '
Itis precisely for this last step that provision is made in the last of what are
called the “Four Stages” (asramas) of life."™ The term itself implies thay every
s a pilgrim (Stamana, asketes), whose only motto is to “keep on going"
(caraiva). The first of these stages is that of student-discipleship; the secong
that of marriage and occupational activity, with all its responsibilities and
rights: the third is one of retreat and comparative poverty; the fourth g
condition of total renunciation (sannyasa) M1t will be seen that whereas in
asecular society a man looks forward to an old age of comfort and economic
independence, in this sacramental order (consignment) he looks forward
to becoming independent of economics and indifferent 1o comfort and
discomfort. | recall the figure of one of the most magnificent men: having
been a houscholder of almost fabulous wealth, he was now at the age of
seventy-cightin the third stage, living alone in a log cabin and doing his own
cooking and washing with his own hands the only two garments he possessed.
In two years more he would have abandoned all this semi-luxury to become
areligious mendicant, without any possessions whatever buta loin cloth and

a begging bowl in which 1o receive scraps of food freely given by others still

in the second stage of life.

This fourth stage of life may also be entered upon at any time, if and only
if, a man be ripe for it and the call be irresistible. Those who thus abandon
the householdlife and adopt the homeless are variously known as renouncers,
wanderers or marksmen (sannydsi, pravrdjaka, sadhu)’ and as Yogis. It

"On Law and Liberty cf. St. Augustine, De spiritu et livera. It is by the Spiritual
Powerthatthe Temporal powerisfreed from its bondage (... verily by the holy power
Brahman, he [Brhaspati) frees him [Indra] from the bond that fetters him ™. TS.11.4.13}
Cf. AB.VIL13.

"MU.IV.4. See also Sankaricirya, Brahma Sutra, SBE. Vol. XXXVII1, Index, s¥-
"Stages of life (asrama)”. The first three lead to heavenly states of being, only the
fourth, which may be entered upon at any time, to an absolute immortality in God.

On the fourth dsrama cf. Plato, “But with the advance of age, when the soul begins
to attain maturity . . . they should do nothing but (consider all time and all being):
unlessasaby-work, if theyare to lead a blessed life and when they finish crown the life
they have led (here) with a corresponding ot there . . . when they reach that Iillt n
which they will be born again” ( Repeblic, 498C, D with 486 A). With a “mortified” (e
a true philosephy is an ars mordends, art of dying, videhamukti (Phaedo, 61, 54-.67)‘

"While distinguishing Viyaj, tydga= forsaking from samnydsa= relinquishing 53{;
the several implications of samnydsa and karma in BG.V.1-2, 111.30, V1.2, V. 10, IL1.50:
127, V.8, IX.27, V.13,

“'For referencesto pravraj= to go into exile, to renounce all worldly atachment
to enter on the fourth stage in life, see BU.IV.4.22, [V.5.2.

On vraj, tobebanished, etc., cf. Philo, Raem. 117—*not the diseredited {li
outeast, but a flight of one banished from evil to salvation, a banishment W
be truly held ta be better than a recall”. Cf, Philo, De Abr. and De Migr.

ght of the
hich ma¥
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happens$ even LO(IH?J that men of the {ﬂghest rank', achievc'mcn‘t and wcalth
wchange their lives” {(anyad vritam ufluifamyan, »BL.IV.5.]) in this way; this is
fiterally 2 dying to the world, for tllf‘:f funeral rites are performed when they
Jeave home and wake to the open air. ltwouid be a great mistake w suppose
{hat such acts are in any way penitential; they much rather reflect a change
of mind; the active life having been led in the imitation of the proceeding
deity is now balanced by an imitation of the Deus absconditus.

The mere presence of these men in a society to which they no longer
belong, by its affirmation of ultimate valucs, affects all values.™ However
many may be the pretenders and shirkers who may adopt this way of life for
a variety of inadequate reasons, it still remains that if we think of the four
castes as representing the essence of Hindu society, the super-social and
anonymous life of the truly poor man, who voluntarily relinquishes all
obligations and all rights, represents its quintessence. These are those that
have denied themselves and left all, to “lollow Me”. The making of this
highest election is open to all, regardless of social status. In this order of
nobodies, no one will ask “Who, or what were you in the world?. The Hindu
of any caste, or even a barbarian, can become a Nobody. Blessed is the man
on whose tomb can be written, Hic jacet nemo (= here lies no-one),

These are alrcady liberated from the chain of fate or necessity, to which
only the psycho-physicalvehicle remains attached until the end comes, Death
in samadhi changes nothing essential. " Of their condition thereafter little
more can be said than that they are, They are certainly not annihilated, for
notonlyis the annihilation of anything real 2 metaphysical impossibility, but
itis explicit that “Never have I not been, or hast thou not been, or ever shall
Rothe™ ™ We are told that the perfected self becomesa ray of the Sun, and
amover-atwill (kimacirin CU.VIL95.2) upand down these worlds, assuming
_What shape and cating what food he will; just as in John, the saved *shall go
‘nandout, and find pasture” { John 10.9).*These expressionsare consistent
with the docuine of “distinction without difference” { bheddbheda) supposedly
l;:;l:lliar to Hindu “theism” but presupposcd' by the Fioctri{le of the single

e m; E;nd dual nature and hy_many Ve_danuc{ texts, including l.h(?SC o_f the
uira, not refuted by Sankaracirya himself.' The doctrine itself

1920

B i . . R .

ore | ilel:'ascd 15 the kingdom wherein dwells one of them; in an instant they will do
RSty

lr:ms,I.IO‘J;g_gOOd than all the outward actions ever done” (Meister Eckhi, Evans
BGIL o ;‘ »Ad as he also saps "while other people wntch_. they will be sleeping”, of.
and . '23‘_‘:‘11059 whom we call *useless” are the “true pilots” {Plato, Refublic 4591,
",,Em'\ea IW|1)' Buiha was a hermit). )
By 1( ; 1V.7.14 “Nothing from the realm of real being shall pass away”,
10 i
M Rv.ix j 13.9; JUB.II1.28.3; SA.VII 22 BU.LLIE GU.VIL25.2, VIIL 156,
g ".mi -!4: Tait.Up 111.10,5; Pistis Sophia I1.191b.
Sutra 11.8.43f, Dys Gupua, fndian Plosophy, 11.42f. Also Enneads V1.6.7,
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corresponds exactly to what is meant by Meister Eckhart's “fused but not
confused”,

How that can be we can best understand by the analogy of the relation of
aray oflightioitssource, which is also thatof the radius of a cirele to its centre.
If we think of such a ray or radius as having "gone in” through the centre to
an undimensioned and extra-cosmic infinity, nothing whatever can be said
of it; if we think of it as at the centre, it is, but in identity with the centre and
indistinguishable from it, and only when it goes “out” does it have an
apparentposition and identity. There is then a "descent” (avatarana) Wofthe
Light of Lights as a light, but not as “another” light. Such a “descent” as that
of Krishna or Rama differs essentially from the fatally determined incar-
natiens of mortal natwres that have forgotten Who they arc; it is, indeed,
their need that now determines the descent, and not any lack on his part
who descends. Such a “descent” is of one “whose joy is only in himself """

and is not “seriously” involved in the forms he assumes, not by any co-
active necessity, but only in "sport” (knda, fild)." Our immortal Self is “like
the dewdrop on the lotus leaf ",*" tangent, but not adherent. “Ultimate,
unheard, unreached, unthought, unbowed, unseen, undiscriminated and

¥ Avatarana = Katabasis as in Republic 519D and John 11113, The “retum to the
cave” of those who have made the “steep ascent” corresponds to the Sacrificer’s re-
descent for which references are given in note 166 (Hinduism).

Avatr varies in meaning from “come over” to “overcome”, the latter meaning
predominating in the earlier texts. The meaning “descend” is often expressed in
other ways or by other verbs such as avakram or avasthd, prati-i, {praty} avaruh. The
earliest reference to Vishnu's “descent” may be TS.1.7.6.1, 2—funar imam iokam
pratyavaroha, Cf, $B.X1.2.3.3 where Brahma iman lokan . . . pratyavait. In view of the
later recognition that the Buddha was an avatara, Cf. J.1L.50 where the Buddha
descends (Oruyha = guaroha) from the Tusita heaven to take birth, the illustration of
this event al Bharhut inscribed bhagave okdmti (savakrdmati), and DhAIIL226
where he descends (otaritva = ava(irtva) from heaven at Sankassa. Cf. Windisch,
Buddha’s Geburt, 311,

D.IL108 Buddha says: yadd bedhisatlo tusiti-kdyd cavitvé sato sampajino (cf, JUB}
matu kucchim okkamali . . . matu kucchisma nikkhamati. i

For the idea of a “descent” otherwise phrased, see JUB.IIL28.4; SB.19.3.10 and
BG.IV.51. CI. Clementine Homilies 111.20 “He alone has it (the spirit of Christ) who has
changed his forms and his names from the beginning of the world and so reappeired
again and again in the world™.

1% Che soloesso a sé piace”, Dante, Purgatorio X XVIIL91. Which [tself alone is pleasing
to Iiself.

WiSee note 76 and “Play and Seriousness” in Journal of Philosophy XXX1 X.550.9,
Nityaand [ild, the constantand the variable, are Being and Becoming, in Elcmity and
Time.—Enneads IV.8.5.

roCL TV, 14.3; MU JILZ; Sn.71, 213, 547 (like KU.V.11}, 812, 845, A.IL39,
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unspoken, albeit lisl‘(-ncr, thinker, seer
gnower, of that Inlti:tol" Person of al] hCir');peakcr’ dj‘»crim' 4]
0l *That art thou™ (G Sone "Timip
elf VI sho Ahp
S 8.7 uld Kneny :nd fore.

E]‘smy

WAL NIL2.4, Cf. AV.X.8.44; JUB.IIL.14.3

P CUIV.ILL, Vg e

X T8.7% Kau;.Up.I:?. 158,
_™SAXIIL and the previous note. Other references on (e 4

SB.IX.2.3.27; Philo, Fug. 121-2, Somn.1.248; Diez.L.8.17,18(3) e X,

“Al you have been, and seen, and done, and thoughy,
Not you, but I, have seen and been and wroughe ., *
Pilgrim, Pilgrintage and Road

Was but Myself toward Mysell: and yow

Arrival but Myself at my own Door ...

Come, you lost Atoms, to your Centre draw .,

Rays that have wandered into Darkness wide,

Return, and back into your Sun subside.”

Mantiqu't—Tair (tr. Fiugemld)
‘Tive, yet not I' Gais 11.20. "He exists formally and externally . but , 5 really
Hon-cxistent as an individual agentand only ‘persists” invirtue of the Divipe life ang

energywhich constitute hiswhole being. '-—-Nicholson‘;Commcnmryoulthathnaw;
L1es, L3670,



BUDDHISM



INTRODUCTION

The more superficially one studies Buddhism, the more it seems w differ
from the Brahmanism in which it eriginated; the more profound our study,
the more difficult it becomes to distinguish Buddhism from Brahmanism, or
to say in what respects, if any, Buddhism is reaily unorthodox. The outstand-
ing distinction lies in the fact that Buddhist doctrine is propounded by an
apparently historical founder, understood to have lived and taught in the
sixth century B.C. Beyond this there are enly broad distinctions of emphasis.
Itis taken almost for granted that one must have abandoned the world if the
Way is 10 be followed and the doctrine understood. The eaching isaddressed
either to Brahmans who are forthwith converted, or 1o the congregation of
monastic Wanderers (prawrajaka) who have already entered on the Path;
others of whom are already perfected Arhats, and become in their turmn the
teachers of other disciples. There is an ethical teaching for laymen also, with
injunctions and prohibitions as to what onc should er should not do, but
nothing that can be described as a “social reform” or as a protest against the
caste systemn. The repeated distinction of the “true Brahman” from the mere
Brahman by birth is one that had already been drawn again and again in the
Brihmanical books.

If we can speak of the Buddha as a reformer at all it is only in the stricty
etymological sense of the word: itis not 1o establish a new order but to restore
an older form that the Buddha descended from heaven.? Although his
teaching is “all just so and infallible”, this is because he has fully penetrated

'Vinaya, 1.235 and passim; D152, 68f,; S111.208; A.162 { Gradual Sayings, p. 57,
where Woodward's Footnote 2 is completely mistaken). The Buddha teaches that
there is an cught-to-be-done (kirya) and an ought-not-to-be-done (akiriya); these
wo words never refer to “the dactrine of Karma (retribution) and its opposite™ Cf.
HJAS.IV.1939, p.119. That the Goal (as in Brihmantcal doctrine) is one of liberation
from good and evil both (see notes 105, 106 {Buddhism) ) is quite anather matter; the
doing of good and avoidance of evil are indispensible to Wayfaring. The view that
there is noought-to-be-done {a-kinya), however argued, is heretical: responsibility
cannot be evaded either (1) by the argument of a fatal determination by the causal
efficacy of past acts or (2) by making God (ssser) responsible or (3} by a denial of
causality and postulation of chance; ignorance is the rootof all evil, and it is upon what
we do now that our welfare depends (AL 1734 ). Man is helpless oniv to the extent that
hesees Selfin what is not-Self; to the extent that he frees himnself from the notion “This
is 17, his actions will be good and notevil; while for so long as he identifies himself with
soul-and-body (savifiiidna-kdya) his actions will be “self “ish.

*Confucius Analects—"A genteman does njot invent, but transmits™

Philo, Spec. IV.49—"No pronouncement of a prophet is ever his own™

*D.111.135 tath'eva hoti no afiatha; AIL23 DL13%; Sn.857 yathd vadi tathd hari,
(CE. RV.IV.33.6 satyam dicur nara evi hi cakruh); hence $0.430, Tiiv. 122, tathdvidin In
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the Eternal Law (akalika dharma) fand personally verified all things in heaven
ot canh,’ he describes as a vile heresy the view that he is teaching a
"plnln:-uphy of his own”, thought out by himself.® No true philosopher ever
cate o destroy, butonty to (ulfil the Law. “Lhave seen”, the Buddha says, “the
ancient Way, the Old Road that was taken by the {formerly All-Awakened, and
thatis the path Hollow™? and since he elsewhere praises the Brahmans of old
who remembered the Ancient Way that leads to Brahma,® there can be no
doubt that the Buddha s alluding 1o “the ancient narrow path that stretches
tar away, whereby the contemplatives, knowers of Brahma, ascend, sct free”
(vimukiahy, mentioned inverses that were already old when Yajiiavalkya cites
them in the earliest Upanishad.®

this sense fathdgato can be applied to Buddha, Dhamma and Saigha, 5n.236-8
S.LIGL. cannot say Aoti, na hoti, hati ca na hoti, neva hotl na na hoti.

The Dhamma taught by the Buddha, beautiful from first to last, is both of present
application (samdirtheke) and timeless (akaltha). passim.

It [ollows that the same applies to the Buddha himself, who identifies himself with
the Dhamina. Cf. Epistle to Diognetus V.2.

“D.1 150 sayum abhinnd sacchikatvd; D.111.185 sabbam . . . abhisambuddhant, Dh.353
sabbavidiham asmi,

*Epistle to Diognetus V.3, (Apostolic Fathers, 359) M.1.68f., the Buddha “roars the
Lion's roar” and having recounted his supernatural powers, continues: “Now if
anyone says of me, Gotama the Pilgrim, knowerand seer as aforesaid, that my eminent
Aryan gnosis and insight have no superhuman quality, and that § teach a Law that has
been beaten out by reasoning {takha-pariydhatam) experimentally thought out and
seli-cxpressed (sayam-patibhdnam), if he will not reeant, not repent {cittam frajahati =
metanoein) and abandon this view, he falls into hell™, (D.1.16,22 Buddha's Knowledge
is 4 priori (pajAndt), not inductive. D.1.45,79—t0 come 1o know truly]. “These
profound truths (ye dhamma gambhind) which the Buddha teaches are inaccessible to

reasoning {atakkivacard), he has verified thermn by his own super-knowledge " (D.1.22).§

of . KULILY *it is not by reasoning that that idea can be reached” (naisa tarkena malit

apaneyd). Mil.217f. explains that it is an “ancient Way that had been lost that the
Buddha opens up again™. The reference is to the brahmacariyas, “walking with God™
(= thea sunopa rint, Phaedrus 248C; Philo Migr. 131, 126) of RV.X.109.5, AV, Brahmanas,
Upanisads and Pali texts, passim.

The "Lion's roar” is originally Brhaspati's, RV, X.67.9, i.e. Agni's. Also RV.1.65.5
“awakened at the dawn, he restores by his operations consciousness to men". And
M. 1 A2l —asamayavimokham, Erernal Deliverance.

Saint Thomas 1.26.1. The willis[ree in so far asit obeys Reasan, i.e. whatone thinks
is 4 blind and fevered will, Also Nichonedian Ethics 1X.8.7.

TRV.X130.7 purvesant pantham anudriya.

S.IL106 purdnam maggam purdnaijasam . . . anugacchim,

Stobari Hermetica 1IB—. . . the road 1o truth which our ancestors travelled™ Scf
also Parmenides *Road of the Daimon"”; Philo—"the roads of heaven are happy
Phaedrs 247, Plato Rep, BRVIL

*SIV.117; In Mthettaka 28,29 those who follow this {(ancient) Way taught by the
Buddhas are called Mahatnas, But, Sn. 284-315 says—"now that the Brahmans have

long neglected their ancient Law, the Buddha preaches ivagain™, o
TPULIV.AS, RVIV.18.1. As Mrs. Rhys Davids has also pointed out, the Buddhaisa
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On the other hand it is expressly stated that the Brahmans of today—
although there are exceptions—have fallen from the graces that pertained to
their pure and selfless anceswors.” It is from this point of view, and in
connection with the fact that Buddha is born in an age when the roval caste
is more than the priestly caste in honour, that we can best understand the
reason of the promulgation of the Upanishads and Buddhism at one and the
same time. These two closely related and concordant hodies of doctrine, both
of “forest” origin, are not opposed to one another, but to a common enemy.
The intenton is clearly to restore the truths of an ancient doctrine. Not that
the continuity of transmission in the lineages of the forest hermitages had
ever been interrupted, but that the Brihmans at courtand in the world, pre-
occupied with the outward forms of the ritual'! and perhaps too much
concerned for their emoluments, had now become rather “Brahmans by
birth” (braimabandhu) than Brahmans in the sense of the Upanishads and
Buddhism, “knowers of Brahma” ({rahmavit)."* There can be little doubt that
the profound doctrine of the Self had hitherto been taught only in pupilary
succession {guruparamparé) to qualified disciples; there is plenty of evidence
for this on the one hand in the Upanishads themselves' (the word itself
implies “sitting close to” a teacher) and on the other hand in the fact that the
Buddha often speaks of "holding nothing back”. The net result of these
conditions would be that those to whom the Buddha so often refers as the
“uninstructed multitude " must have entertained those mistaken “soul theories”
and beliefs in the reincarnation of a “personality” against which the Buddha .
fulminates untiringly.*

It may well be, teo, that kings themselves, opposing—their arrogant power

critic of Brahmanism only in external matters; the “internal system of spiritual values”
he “1akes for granted” (“Relations between Early Buddhism and Brihmanism”,
THQ., X,1934, p. 282).

In view of the current impression that the Buddha came to destroy, not to fulfil
an older Law, we have emphasized throughout the uninterrupted contnuity of
Brihmanicaland Buddhist doctiine {e.g. in note 159 (Buddhism) }; Buddhist doctrine
is original (yerise manasikars) indeed, but certainly not novel.

1980, 284f. (cf. RV.X.71.9); D.IIL.B], 82 and 94f.; exceptions, $.11.13; 5n.1082.

iSec SB.IX.5.2.12,13 for the condemnation of professional sacrifices.

S0 asserted Sn. 284f,, that Brahmans nowadays do notfollow purdnam brahmandnan
brakmanadhamma.

E.g. MU.VI.29 “This deepestmystery ... BUVLA.12 BG.IV.3, XVIIL67. Yet the
Upanisads were actually “published ™, and justas the Buddha "holds nothing back™, so
we arc told that “nothing whatever was omitted in what was wld to Satyakama, a man
who cannot prove his ancestry, but is called a Brihman beeause of his truth speaking
(CU.IV.4.9). There is no more secrecy, and now whoever is a Comprehensor can
Properly be called a Briithman (SB.XI1.6.1.41).

18, [L58 Buddha's knowledge of origin and end of jargmeranau is identical with
that of former and future samanas and drahmans and this is anvaye Adnam, the
sequence of gnosis.
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tosacerdotal control, had ceased to choose their Brahman ministers wisely."”
For thatsituation Indra himselt, king of the Gods, “blinded by his own might”
and nisled by the Asuras, provides the archetype in divinis.™ On the other
hand, for the *awakening™ of a rovalty in the Buddha's case we have likewise
in Indra the paradigm; tor being admorished by the spiritual adviser towhom
his allegiance is due, Indra “awakens himself ” (buddhva catmanam) ,\7 and
praises humself, the awakened Self,™in lauds in which we find the words,
which the Buddha might huve used, “Never atany time am I subjectto Death”
(mrtyu = mdra). ™ It will not be overlooked, o, that the Vedic Indra is more
than once referred to as Arhat. And if it seems strange that the true doctrine
should have been taught, in the Buddha’s case, by a member of the royal
caste, it is only the same situation that we sometimes meet with in the
Upanishads themselves.” Was not Krishna also of royal blood, and yet a
spiritual teacher? What all this amounts te is this, that when the salt of the
“established church” has lost its savour, it is rather from without than from
within that its life will be renewed.
The scriprures in which the traditions of the Buddha's life and teachings
are preserved fall into wo classes, those of the Narrow Way (Hinayana) and
those of the Broad Way (Mahayéna). Itis with the former, and on the whole
older texts that we shall be chiefly concerned. The books pertaining to the
“Narrow Way” are composed in Pali, a literary dialect closely related to
Sanskrit, The Pali literature ranges in date from about the third century B.C.
o the sixth century A.D. The Canon consists of what are called the “Three
Baskews”, sespectively of monastic regimen (Vinaya), Discourse (Siira) and
Abstract Doctrine (Abhidhamma). We shall be chiefly concerned with the
five classes of the “Discourse” literature in which are preserved whatare taken
1o be the Buddha's actual words, Of the extracanonical literature the most
important of the early books are the Milindapaiiha and the Visuddhimagga.
The great Jataka books, largely composed of ancient mythological materials
recastin a popular form and retold as stories of the former births, is relatively
late, butvery instructive both for the Buddhist point of viewand asa detailed
picture of life in ancient India. All thesc books are provided with elaborate
commentaries in what now would be called the “scholastic” manner. We shall
take thisliterature as it stands; for we have no faith in the emendation of texts
by modemn scholars whose critical methods are mainly based on their dislike

1CE. SB.IV.1.4.5.
“RD.VIL54,
YRD.VILST.

“EFrom the waking and sleeping dream of this world the word ‘Buddha’ is literally
‘the Wake', and he is, in fact, like Agni ‘awakened at dawn' (RV.1,65.5 usarbudh).

Refer BGALGY on *sleep and waking” with 5 1.107 and J1.61,

PRV, X.48.5. The Buddha s mdrabhibhi, Sn. 571, etc., us Indra is the conqueror of
VruseNamuci; CLoany “Some Sources of Buddhist Iconography”, in B.¢. Law Volume
1, pp. 4718, on the Mara-dharsana. .

wRL.VLZE; CUV.311; Kaus.Up.IV.9 (where the situation is called *abnormal”,
prﬂfll'""lﬂ)-

INTRODUCTION

49
of monastic institutions and their own view of what the
said. Itis in factsurprising thatsucha body of doctring as the Buddbhist, with
its profound!y otherworldly and even aniisocial emphasis, and i,;h:h
Buddha’s own words “hard to be understood by you who ﬂr(: of diffor €
views, another tolerance, other tastes, other allcgiaﬁce and other trainin ﬂz!
can have hecome even as “popular”asitisin the modern Westerp emironmin,L
We should have supposed that modern minds would have found ip
Brihmanism, with its acceptance of life as a whole, a mor
philosophy. We can only suppose

Buddha ought t have

€ congenial
that Buddhism has been so much admired
mainly for what it is not. A well known modem writer on the subject has
remarked that “Buddhism in its purity ignored the existence of a God; it
denied the existence of a soul; it was not so much a religion as 2 code of

ethics™.* We can understand the appeal of this on the one hand o the

4D.I11.40, cf. 5.1.136, D.1.12, M.1.167.

“Winifred Stephens, Legends of Indign Buddhism, 1911, p. 7. Similarly M.V.
Bhattacharya maintains that the Buddha taught that “there is no Self, or Auman”
(Cultural Heritage of India, p. 259). Even in 1925 a Buddhist scholar could write “The
soul . . . is described in the Upanisads as a small creatitre in shape like a man . ..
Buddhism repudiated all such theories” (PTS Dictionary, sv. atan). [t would be as
reasonable to say that Christianity is materialistic because it speaks of an “iner man”,
Few scholars would write in this manner today, but ridiculous as such statements may
appear, (and it is as much an ignorance of Christian doctrine as it is of Brihmanism
that is involved), they still survive in all popular accounts of “Buddhism”.
Th. Scherbatsky— Buddhist Logic1.1932,p. 2 )
Buddhism “denied a God, it denied the Soul, it denied Eternity™! Scherbatsky's The
Doctrine of the Buddha (BSOS, VI.867L.) providesa good critique of Keith's delﬁnand 0
“lay aside our natural desire to find reason prevailing in a barbarous age”, his
Buddhislﬁhilowphy, p. 29. e el it
Itis of course, true that the Buddha denied the existence of a “soul”or “self "int 1(:
harrow sense of the word (one might say, in accordance with the c.omnmn'd. iﬂ:f‘f
seipsum (deny himself ), Mark, VIIL.34!) bu this is not what our writers “;e:;;mm!,)g
or are understood by their readers to say; what they mean 1o suy‘m (hlal t\1 L
denied the immortal, unbormn and Supremic Self of ,d.w Up;mlshl‘-lf Aﬁix:lgrcch:;lrl)'
palpably false. For he frequently speaks of this Selfor Spirit. and "nov. “[udcn e &y and
than in the repeated formula ma me so attd, “That is ot my Self 'e]x‘{-ll: clhcs words of
t--c. components of empirical consciousness, & statement lol;:rillll;llllrcﬂLﬂlSWim
Sunkarﬁ—cfll}n are peculiarlyapposite, “Wheneverwe (lcnyf:)‘:)x‘n,e_ o arked by Mrs.
reference 1o something real” (Nets, aetiin Brahmi Sutralll ....--).h' < i questions of
hys Davids, “sa, ‘this ;Jl]t"‘ is used in the Suttas for utmost emphas!
Persongl itlcnlity" {Minor Anthologres, 1, p- 7, note 2). V0. ., SEME . ouk estin
@ me 50 altd is no more a denial of the Self than S,Ocmws'- ! o‘f""lhr Man™! But Dh
hropos = (he body is not the man {4 naachus 365). 158 dm:lll:‘:' Buddha, but for the
. .I72 “me summdpanito attd™ is positive. It was "Ulufuft is often pretended that
Mitthika, 10 deny this Self! And so to “ignoring God” (i

“ 1 God”
. ckhart “ignofed
B_ U(ldhism is "i\lhcistic") one might as’ rell argue that MelslerE

- like God, for
i e . " 1. niht sind” (God is 1ot
ih.s.“fyllzg nihu, daz ist-gote gelich, wande beide niht sin

18 impogsily) \

e for the two to be the same.)

hnq
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rationalist and on the other to the sentimentalist. Unfortunately for these, all
three statements are untrue, atleastin the sense in which they are meant. It
is with another Buddhism than this that we are in sympathy and are able o
agree; and that is the Buddhism of the wexts as they stand.

Of the 1exts of the Broad Way, composed in Sanskrit, few if any antedate
the beginning of the Christian era. Amongst the mostimportant of them are
the Mahdvaste, the Lalita Vistara, the Divyavadana and the Saddharma
Pundarika. The two main forms of Buddhism to which we have referred are
often speken of, rather loosely, as respectively Southern and Northern. It is
the Southern school that now survives in Ceylon, Burma and Siam. The two
schoals originally flourished together in Burma, Siam, Cambodia, Java and
Bali, side by side with a Hinduism with which they often combined. Buddhism
of the Northern school passed over into Tibet, China and Japan, through the
work of Indian teachers and native disciples who made translations from
Sanskrit. In those days it was not considered that the mere knowledge of
languages sufficed to make a man a “translator™ in any serious sense of the
word; no one would have undertaken to translate a text who had not studied
i for long years at the feet of a iraditional and authoritative exponent of its
teachings, and much less would any one have thought himself qualified to
translate a book in the teachings of which he did not believe. Few indeed are
the translations of Indian books into European languages that can yet come
up te the standards set for themselves by the Tibetan and Chinese Buddhists.®

It may be observed that while Brihmanism was at one time widely diffused
in the “Greater India” of South East Asia, it never crossed the northern
frontiers of India proper; Brihmanism was not, like Buddhism, what might
be called amissionaryfaith. Indian culture reached and profoundlyinfluenced
the Far East through Buddhism, which sometimes fused with and sometimes
existed side by side with Taoism, Confucianism and Shinto. The greatest

influence was exerted by the contemplative forms of Buddhism; what had
been Dhyanain Indiabecame Cha'n in China and Zen in Japan.?We cannot,
unfortunately, describe these forms of Buddhism here, but must affirm that
aithough they often differ greatly in emphasis and detail from the Narrow
Way, theyrepresentanything buta degeneration of Buddhism; the Buddhisms
of Tibet and the Far East are calculated to evoke our decpest sympathies,
equally by their profundity of their doctrines and the poignant beauty of the
literature and art in which these teachings are communicated. We have only
to add chat Buddhism had died out in India proper by the end of the twelfth
century.

Sankaracarya, the leading ehponem of the Vedanta as a system, has often
been called aPracchannabauddha, “concealed Buddhist”. The term Vedantd
(“End of the Vedas” in the sense that the New Testament might be called
the “conclusion and fulfilment” of the Old) occurs, however, already in the
Upanishads; and the fact is that Vedanta and Buddhism have so much in

»§ee Marco Pallis, Peaks and Lamas, 1939, pp. 79-81; ed. 1974, pp 724.
“See the various books of D.T. Suzuki.

S ,__4‘
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common from the beginning that any exposition of either must sound like
an exposition of the other. That is why a fusion of Hinduism and Buddhism
takes place in the Indian Middhke Ages and why Buddhism ceased w exist a3
aseparate doctrine in India proper. If Buddhism rather than Hinduism could
migrate to and survive elsewhere, this is mainly because while Hinduism
fulfils itself in both the active and contemplative Iives, Buddhism is ¢hiefly
concerned with the life of contemplation and can for that reason be the more

casily taught as a Way of escape from the formal bonds of any social order.

POSTBRAYULTE J03Tyier OF pALI A7 BUCEVIST STUBIES
(Cooversty of Kelania)
M. @, Gower Streel,

~n
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THE MYTH

In asking, whatis Buddhism, we must begin, as before, with the Myth. This has
now become the Founder's life of some eighty years, into which period the
whole epic of the victory over death has now been condensed. But if we
subtract from the pseudo-historical narrative all its mythical and miraculous
features, the residual nucleus of historically plausible fact will be very small
indeed: and all thatwe can say is that while there may have lived an individual
teacher who gave the ancient wisdom its pecularly "Buddhist” colouring, his
personality is completely overshadowed, as he must have wished it should
be,® by the eternal substance (akalika dharma) with which he idenufied
himself. In other words, “the Buddhais only anthropomorphic, nota man”.%®
Itis rue that a majority of modern scholars, cuhemerist by temperament and
training, suppose that this was not Man, butaman, subsequently deified; we
take the contrary view, implied by the texts, that the Buddha is a solar deity
descended from heaven to save both men and Gaods from all the ill that is
denoted by the word “"mortality”, the view that his birth and awakening are
coeval with time.”

Before proceeding to the narrative we must explain how a distinction is
made between the epithets Bodhisateva and Buddha. The Bodhisattva is an
“awakening being”, or one of “wakeful nature”; the Buddha is “awake” or
“The Wake". The Bodhisattva is, dogmatically, an originally mortal being,
qualifying by the making—become of transcendenta] virtues and insights for
the “total awakening” of a2 Buddha. Gautama Siddhartha, the “historical
Buddha”,isthus himselfa Bodhisativa until the momentofhis “all-awakening”.
Itis, furthermore assuimed thata Buddhaisborn in every successive aeon, and
that Gautama Siddhartha was the seventh in such a series of prophetic
incarnations, and that he will be followed by Maitreya, now a Bodhisatva in
heaven. There are other Bodhisattvas, notably Avalokiteivara, who are

*Dh. 74 mam'eva kata . . . ili bdlassa sarkappo, “'1 did it’, an infantile idea”, cf.
note 6 (Buddhism).

®Kern, Manual of Indian Buddhism, p. 65. Cf. A.IL.38,30 where the Buddha says that
he has destroyed all the causes by which he might become a God or a man, etc., and
being uncontaminated by the world, cf. $n.558 (abhijifieyam . . . tasmd buddho’smi =
“Therefore I am Buddha™).

' Saddharma Pundartha, XV.1, in reply to the bewilderment of his audience,
who cannot understand the Buddha’s claim to have been the weacher of countless
Bodhisattvas in bygone acons. In just the same way Arjuna is bewildered by Krishna's
ctemnal birth (BG.IV.4), and the Jews could not understand the saying of Christ,
“before Abraham was, Iam”, i.e. “whose birth of Mary ghostly was mare pleasing to him
than ks birth of Mary in the flesh™ CE 5im.IX.12.1 “The Son of God is older than al!
his creation” Shephard of Hermas. In 8im.V.6.5, “The Holy Spiriv’ is identified with
Christ, as prina is equated to Agni.

THE MYTH 53

virtually Buddhas, butare vowed never actually o enter into their Buddhzhood
until the last blade of grass has heen first redeemed.

Previous to his last birth on carth, the Bodhisattva is residentin the Tusita
heaven; and there being urged by the Gods to release the universe from s
sorrows, he considers and decides upon the time and place of his birth and
the family and mother of whom lie will be born. A Buddha must be born of
cither a priestly or the royal caste, whichever is predominant at the time; and
the royal caste being predominant then, he choosestobe born of Maha Maya,
the queen of king Suddhodana of the Sakya clan, at his capital city of
Kapilavastu in the Middle Country; and that is to say, whatever else it may
mean, in the *Middle Country” of the Ganges Valley. The Annunciation takes
the form of “Maha Maya's dream”, in which she sees a glorious white elephant
descending from the skies to enter her womb, The king's interpreters of
dreams explain that she has conceived a son who may be either a Universal
Emperor or a Buddha. Both of these possibilities are actually realised in the
spiritual sense, for while it is true that the Buddha's kingdom was not of :his‘
world, it is both as Teacher and as Lord of the universe that he “turns the
wheel”.

The child is visible in the mother’s womb.* When the time comes, Mali -
Mayi sets out to visit her parents at Devahrada; on her way she pauses at the i
Lumbini Park, and feeling that her time has come, she stretches out her hand
tosupport herselfby the branch ofa wee, which bendsdown of itsownaccord.
Standing thus, she gives painless birth to the child. The child is born from he
side. It is not explicit, but can be presumed that the birth was “virgin; in any
case it is interesting that the story was already known to Hieronymus who
mentions itin a discussion of Virginity and in connection with the miraculous
births of Plato and Christ.¥ The child is received by the Guardian Deities of
the Four Quarters. He steps down onte the ground, takes seven strides, and
proclaims himself the “Foremest in the World”. The whole universe is
transfigured and rejoices in light. On the same day are born the “seven
connatural ones”, amongstwhom are the Bodhisatva's future wife, his horse,
and the disciple Ananda. These things take place, notuniquely, but "normally”,
that is to say that such is the course of events whenever a Buddha is bom.

Maha Maya's dormition takes place a week after the child is o, and her

¥Dom M. Britt, o.s.b., ed. The [ymns of the Breviary and Missal, N.Y. 1936:

Ventris obtuso recubans cubili,

Senseras Regem thalamo manentem

“Still resting in the concealed abode of the womb,

Thou {3t John} didst perceive thy King reposing in His chamber”.

In its Christian context the motive is probably of Egypiian origin. Cf. H. Schaefer,
Ven Asgyptischen Kunst, 1930, Abb. 71, The New Sun visible in the womb of the Sky-
goddess,

See also J.1.51; M. Windisch, Buddha's Gerbart 116{.

®Libri adv. Jovinianum, 1.42.
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sister Prajapati, and co-wife of Suddhodana, 1akes her place. The child s
taken back o Kapilavastu, and shown to the father; he is recognized and
worshipped by the Brahman soothsayers, who announce that he wil] be
Emperor or Buddha, at the age of thirty five. The child is presented in the
temple where the titelary deity of the Sakyas bowsdown to him. Suddhoduna,
desiring that his son may be an Emperor and nota Buddha, and learning that
he will abandon the world only after he has seen an old man, a sick man, 4
corpse and a monk, brings him up in luxuriousseclusion, ignorant of the very
existence of suffering and death. The first miracle takes place on a day when
the king, in accordance with custom, is taking part in the First Ploughing of
the year; the child is laid in the shadow of a tree, which does not move
although the shadows of other trees move naturally with the sun; in other
words, the sun remainsoverhead. The child at school learns with supernatural
facility. At the age of sixteen, by victory in an archery contest, in which his
atTow pierces seven irees, he obtains his cousin Yasodhara as wife; she
becomes the mother of a boy, Rahula.

In the meantime, on four successive days, while driving through the city to
the pleasure park, the Bodhisattva has seen the four signs; for although all
such signs have been banned from the city by royal edict, the Gods assume the
forms of the old man, sick man, corpse and monk, and the Prince is made
acquainted with age, illness, death and the serenity of a man who has risen
above these vicissitudes of existence. He goes to his father and announces his
intentgon of leaving the world and becoming a monk, in erder to find out the
way of escape from subjection to this mortality. The father cannot dissuade
him, but keeps the palace gates closed. That night the Bodhisattva takessilent
leave of hiswife and child and cailing for his horse, departs by the palace gate,
miraculously opened for him by the Gods; he is accompanied only by his
charioteer (manas).

Now Mira, Death, the Evil, offers him the empire of the whole warld if he
will return; failing in this temptation, he follows the Bodhisattva, to find
another opportunity. Reaching the deep forests, the Bodhisattva cuts off his
royal wrban and long hair, unbecoming a pilgrim, and these are clevated
by the God and enshrined in heaven. They provide him with a pilgrim’s

garment. He sends his charioteer back to the city with his horse; the latter dies
of a broken heart.

The Bodhisattva nowstudieswith Brahman teachers and practisesextreme
mortifications. He finds five disciples, all of whom leave him when he
abandons these ineffectual fastings. In the meantime Sujati, the daughter of
a farmer, who has been making offerings to the spirit of a banyan tree, now
brings her gift of milkrice, jnto which the Gods have infused ambrosia; she
finds the Bodhisatva seated bencath the wree, and gives him the rice in a2
golden bowl, and a golden ewer of water. She receives his blessings, He then
goes down to the river to bathe, after which he eats the food, which is to last
him for seven weeks. He casts the bowl into the river, and from the significant
fact it floats upstream learns that he will succeed that very day, He rewurns to
the Trec of the Awakenling. At the same time Indra (the Dragon slayer, with

_____’____.-—-d ’ o
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Agni, of our former lecture, and the type of the sacrificer in divinis) assumes
the shape of a grass-cutter and offers 1o the Bodhisatva the eight bundles of
grass thatare used in sacrificial ritual. The Bodhisattva circumambulates the
tree, and finally standing facing East finds that the circles of the world about
him stand fast. He spreads the strew, and there rises up a throne or altar at
the foot of the tree; he takes his seat thereon, determined never to rise again
until he has attained the knowledge of the causation and cure of the evil of
mortality. It is there at the navel of the earth, and at the foot of the Tree of
Life, that all former Buddhas have awakened.®

Now Mara appears again and lays claim to the throne. The Bodhisattva
touches the Earth, calling her to witness to the virtues by right of which he
takes it; and she appears and gives witness. Mara, assisted by his demon army,
now assaults the Bodhisattva with fire and darkness, and with showers of
burning sand and ashes; but alt hisweaponsfall harmlesslyat the Bodhisatva’s
feet. At the first sight of Mara the Gods have fled, leaving the Bodhisattva all
alone, but for the powers of the soul, his retainers; now Mara gives up the
contest and the Gods return.

It is now nightfall. In the course of the night the Bodhisattva passes
through all the stages of realisation until at dawn, having perfectly grasped
the cycle of “Causal Origination” (pratitya samutpiada) he becomes wholly
awakened, and is a Buddha. The whole universe is wansfigured and rejoices.
The Buddha breaks into his famous song of victory:

Seeking the builder of the house

L have run my course in the vortex

Of countless births, never escaping the habble {of death);
Ilis repeated birth after birth!

Householder, art seen!

Never again shalt thou build me a house

All of thy rigging is broken,

The peak of the roof is shattered:™

I'-S. aggregations passed away,

Mind has reached the destruction of cravings.

The Buddha remains for seven wecks within the circle of the Tree of the
AW?\l_iening, enjoying the gladness of release. Of the events of these weeks two
Aresignificant firse the tc}npt;uiun by the daughters of Mam, who attemptto
win by their charms what their father could not gain by his power: and
econdly the hesitation to teach; the Buddha hesitates to put in mation the

celof the Law, thinking that itwill not be understood and that this will be

i
Mr:!:, 85 Buddha preaching to Brethren. .
u iU' !am thawmbam Nissaya pur atthabhi mukho nisidi. . X
anq - ""“‘z‘l'»‘cllnimhty. Sce my “Symbolism of the Dome (Part3) in IHQ.XIV, 1938
s va)"_‘mmﬂ".li;jumm Coeli” in Zabnoxis 11, 1939 (1941},
™4 Tabriy XXXIV.8 "Or is it Thou who makest a ruin of every house I build?*
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the occasion of needless anguish to himself; the Gods exclaim at this, “The
world islost™, and led by Bralud persuade the Buddha that some are ripe for
understanding. The Buddha, accordingly, sets out for Benares and there in
the “First Preaching” sets the Wheel of the Law in motion, and in the second
preaches that there is no individual constant underlying the forms of our
consciousness. In otherwords, in the docuine of the un-self-ish-ness ( andtmys)
of all physical and mental operations he dismisses the popular Cogito ergo sum
as a crude delusion and the root of all evil. By these sermons he converts the
five disciples who had formerly deserted him; and there are now five Arhats,
that is 1o say five “despirated” (nirvdte) beings in the world.

From Benares the Buddhawenton to Uruveld, near the modern Bodhgaya,

and finds on the way a party of thirty young men picnicking, with their wives.
One of them had no wife, and had broughta woman with him, who had just
stolen their belongings and run away. All the young men ask the Buddha
whether he has seen such a woman. The Buddha replies, “What now, young
men, do you think? Which were the better for you, to go tracking the woman,
or to go tracking the Self ?* (atmanam gavis) .* They reply that it were better
to seek the Self, and are converted. Here for the first time we meet with the
Buddha's doctrine of a real Self. At Uruvela he reaches the hermitage of a
community of Brahmanical Fire-worshippers, and wishes to spend the night
in their fire temple. They warn hirh thatitis the haunt of a fierce Dragon that
may hurt him. The Buddha thinks not, and retires for the night, seating
himself crosslegged and vigilant. The Dragon is infuriated. The Buddha
will not destroy it, but will overcome it; assuming his own fiery form, and
becoming a “human Dragon”, he fights fire with fire, and in the morning
appears with the tamed Dragon in his alms-bowl.® Upon another day the fire-
worshippers are unable te split their wood, or light or extinguish their fires
until the Buddha permitsit. In the end the Brihmans abandon their Burnt-
offerings (agnihotra) and become disciples of the Buddha. In this connection
we must cite the instance of another Brahman fire-worshipper, to whom in
the course of their dialogue the Buddha says,

I pile no wood for fires or altars;
I kindle a flame within me,—
My heart the hearth, the flame the dompted self.®

"Vin.1.23 (Mahavagga [.14). Cf. Vis.393 rajanam gavesitum uddhu altdnam?
CUVULT.1 sadtmi . ., sénvestavyah.

Visuddhi Magga 393—mumbling. Buddha makes King Maha Kappina mumble.
Queen Anoya says “Perhaps Lord, you have seen the king?” He said “Which is better,
to seek the king or to seek the Self 2"

(Kim pana vo rijanat gavesitum varam udahy attinam ti). Cuueen answers altanamty,
accordingly he dhammam deseti. Cf. Also Mahavagga1.23.

*Vinl 25 (Mahavagga 1.15). Cf. the similar story of Mogallana’s conflict with the
Dragon Rastrapila, Vis. 399f.

¥5.1.169. Sec also my “Atmayajiia: Sell-Sacrifice” in HJAS. VL1942 rpt. in
Coomaraswamy : Selected Papers, 1977,
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We perceive that the Buddhais here simply carrying on the teaching of the
Brahmanical Aranyakainwhich, asremarked by Keith, “the internal Agnihotra
is minutely described as 2 substitute for the formal sactifice””

Time will not permit us to relate in deail the ater events of the Buddha's
life. He gradually builds up a large following of menastic wanderers like
himself; somewhat against his will women were also allowed 1o he ordatned
as nuns; and by the end of his life there had developed an orgamised body of
monks and nuns, many of whom lived in monasteries or nunneries, which
had been donated to the community by pious laymen. The Buddha's life was
spent in the care of the monasiic community, and in preaching, either to
assemblies of monks or to audiences of Brihmans, in disputations with whom
ke is invariably successful; he also performs many miracles. At {ast he
announces his imminentdeath. When Ananda protests, he reminds hir that
while there will be those who are still addicted to mundane ways of thinking
and will weep and roll in anguish, crying cut—"Too soon will the Eyc in the
World pass away”, there will be others, calm and self-possessed, who will
reflect that all component things are impermanent, and that whatever has
been born contains within itself the inherent necessity of dissofution: “Those
will honour my memory truly, who live in accordance with the Way | have
taught”. When a believer comes to visit him, before he dies, the Buddha says,
“What good will it do you to see this unclean body? He who sces the Law sees
me, he who sees me, sees the Law (dharmia} "> In announcing his forthcoming
decease, the Buddha leaves this message, “Be such as have the Self (dtman} ‘
as your lamp, Self as only refuge, the Law as lamp and only refuge™” .
L 4

*Cf. Keith, Sankhayana Aranyaka, 1908, p. xi.

One must assume that it is in ignorance of the Brithmanical literanre that
Mrs. Rhys Davids finds something novelin the Buddha's Internal Agnihotra { Gotama
the Man, p. 97). Cf. My Atnayajia . . . (1977). p. 129: and Good enough ER ~An
Introduction to Phile fudacus, 1940, p.112, on old and newsactifices. In just the sathe way
LB. Horner (Early Buddhist Theory of Man Prrfecied, Che 11, esp. p. 33) can discuss the
history of word arahat ar great length without mentioning that in RV.X 63 4 we are
told that the Gods {who, in their pluarality, i never been thought of as originally
immortal) “hy their worth (arhand) attained diewr immortality™ And in the sune way
the PTS Pali Dictionary knoews of arahant “hefore Buddhism™only as an “hononfic title
of high officials™. Buddhist exegesis by scholars who do not know their Vedas is never
quite reliable.

%8.111.120.

MD.IL101 atta-dipa vikaratha afti L " tarend. Cf,
Sn.501 yeatta-dipa vicaranti lokeakiicans sabbadhi lfff)ﬁﬂmlllm: Dh,'Hr), 332 andhakirena
onaddhi padipavie ne gavess atha . so karohy dipum allano (‘dl,lm = island), The
admonition “Make the Self your refuge” (kareyya saranattans, S Ui 143) enjoins whay
the Buddha himself hias done, who s “T have macde the Self my refuge” (katam e
saranam atiano, 1).11.120); for, indecd, "ashe waches, sohe does™ (yathi vdd, tathi ki,
AJL23, 111.135.5n. 357), whichs tathdisoften made the b:mw!‘th(- epithet"Tathigat®

The Buddhist “lamp” texts correspond 1o Svet UpL1s “When the brudled man
by means of his own Sclfuchness, 3 if by the light of a lamp (dtmatatveng ,

. m Lhi dh

—
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He explans that what this means in practice is a life of incessant
recollectedness (smrt). The Buddhist emphasis on mindfulness can hardly
be exaggerated; nothing 1s 1o be done absenumindedly; or with respect to
which one could sav “I did not mean to de it™; an inadvertent sin is worse than
adehberate un *Thatmeans, thatone mustnotsimply “behave”, instinctivedy,
oras Plato expressesit, "Do nothing butin accordance with the leading of the
immanent Principle, nothing against the common Law that rules the whole
body, never vielding te the pulls of the affections, whether for good or evil;
and this is what ‘Self-mastery’ means”.™ At the same time it must not be
overlooked that behind this ethical application of mindfulness 1o conduc
there lies a metaphysical doctrine; for Buddhism, fike the Upanishads,
regards all recognition not as an acquisition of new facts but as the recovery
of alawntand ulimately unlimited omniscience; as in the Platonic doctrine,
where all teaching and experience are to be thought of simply as reminders
of what was already known but had heen forgotten.*

Plato, again, contnually reminds s that there are two in us, and that of
these o souls or selves the immortal 1s our “real Self”. This distinction of an
immortal spirit from the moral soul, which we have already recognized in
Brahmanism, isin fact the fundamental doctrine of the Philosophia Perennis
wherever we find it. The spirit returns to God who gave it when the dust
returns to the dust. Gnathi seauton (= Know thyself ); Si ignoras te, egredere (= 1f
you are ignorant of yourself, begone). “Whither [ go, ye cannot follow me
now . . . If any man would follow me, let him deny himself ".*' We must not

dipupdmena), perceives the Brahmassuchness, unbom, steadfast, clean of all other
suchness, then knowing God he is liberated from all ills”, The Spirit (atman} is our
light when all other lights have gone out (BU.TV.3.6).

“On sati (smrii) as “watching one’s step”, “discretion”, <f. 1. Cor.10.31, C£.D.1.70,
$BB.IL.233, etc. Thus an inadvertent sin is worse than a deliberate sin (Mil.84,
cf.158).

Butlike the Brihmanical smyfi { smara also has the meaning “love™), the Buddhist
satimeans more than thismere hecdfulness, the padasainam of |.V1.252. Recollection
is practised with a view to amniscience or supergnasis (abhifiia, pejinand, prometheia,
pronoia = forethought, [oresight, etc.) The fullest account is given in Vis.407f. In
Mil.779, thisisamatter either of intuitive, spontaneous and unaided super-gnosis. of
occasioned (katumika = kytrima); in the later case we are merely reminded bycxlcrﬂ:“
signsofwhatwe alreadyknow potentially, Camparing this with Pras.Up.IV.5; CU.VIL13,
VIL.26.1 and MUVL? (“The Sclf knows everything”), and taking account of the
cpithet Jatavedas = Pali jitissare, it appears that the Indian doctrine of Memeory

coincides with the Platomic doctrine in Meno 81 {mathésis - anamnésis, i.¢. learinhs =
recollecuon}.

¥ Laws 644, 645,

“Plato—Mena, B1,82; Republic 4313, B,604B; Laws 9508; Phaedo H3B, ctc. See also
my “Recollection, Indian and Platonic” JAOS. SupplementNo. 3, 1944 and Canmaraswamy
2 Selected Pupers, Prin. Univ. Press, 1977, pp. 49-65, . o this

*Johp X136 Mark VIIL34. These who do follow him have “forsaken alli”,an '
naturally includes “themselves™.
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delude ourselves by supposing that the words densgat seipsum (= Jeuhim deny
himself) are to be taken ethically (which would be 0 substitute means for
ends); what they mean is understood by St Bernard when he says that one
ought deficere a s¢ tota, a semetipsa ligues ¢eve (= one must towlly abandon
oneself, like a candle that burns iself up.) and by Meister Eckhart when he
says that “The kingdom of Ged is for none but the theroughly dead™. “The
word of God extends to the sundering of soul from spint™;*and 1t might well
have been said by the Wake that "No man can be my disciple butand if he hate
his own soul” (kai ou misei—len heaulou psuchén = he who does not hate—his
own soul}.” “The saul must put itself to death™Lest the Last Judgment
come and find me unannihilate, and I be siez’d and giv'n into the hands of
my own selfhood”.*

“Epistle of Paul to the Hebrews (N.T.}, IV.12.

"Luke XIV.96, “Who hateth not father and mother, and wife and children, and
brethren and sisters™, cf, MU.VL28 “If to wife and family he be attached, for such a
man, no, never at all”, and Sn. 650 “Alone I fate, forsaking wife and child, mother and
father”, Cf. note 118 in *Hinduism’ section.

“Meister Eckhart and Wiiliam Blake, Cf. Behmen, Sex Puncia Theosopicu VIL10

hus we see how a life perishes. .. namely, when it will be its own Jord . . If it will
not give iLsclfup to death, then it cannot obtain any other world™, CI Matth. XV, 25,
Phaeda, 67, 68, “Ng creature can auain a higher grade of nawre without ceasing to
EXISC (S Thomas Aquittas, Swm. Theol 1,63.8). CE Schiller, *Inercor oply there is life
and knowlcdgc must be death”; and what has been said above on Nirvana as a being
Frished What lies beyond such deaths cannot be defined in terms of ourkind of living,

WE—The Divine Comedy, Parudise XIV.25.

ths,n laments, that we must dofT this garb
;l:lil-::]r:“o"““‘y. thenceforth to live
- ally above; he hath not seen

© sweet refreshing of that heavenly shower.
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Iin the Buddha's question cited abave, “Were it not better if ye sought the
Self 77 the contrast of the plural verb with its singular object is precise. It
is One that the many are to tind. Let us consider some of the many other
Buddhist contextsin which our selves, respectively composite and mortal and
single and immortal, are contrasted. The question isasked, justasithad been
in the Brahmanical books, “By which self (kena dtmand)* does one attain the
Brahma-world®” The answer is given in another passage, where the usual
formula descriptive of the Arhat's attainment concludes “with the Self that is
Brahma—become” (brahma-bhittena atmand); justasin the Upanishad “Itisas
Brahma that he returns to Brahma”.*From that world there is no returning
(punardvartana) by any necessity of rebirth.* Other passages distinguish the
Great Self (mahdtman) from the little self (alpdtman) or Fair Self ( kalyanatman)

“Sn. 508 Ko sujjhati muccati bafjhati ca? ken'alland gacchati hrahmalokam? The
obvious answers implied are Yakkha as in $n. 875 and brahma-bhiltena attand as in
AIL211: the Brihmanical answers, AAILG prajidnam brahma; sa elena prajrendl-
-mand... —ampal samabhavat, BU IV 4.6 brahmaiva san brahmapyeti (with Sankaracarya’s
comment that it is only of the Paramiimai that bondage and liberation can be
predicated) are essenually the same; as in BG.XVIILS4 brahma-bhiitah prasanndtma.
Sn. continues Bhagava hi me sakhi brahm “ajja dittho. *I* = not Self; Self = not °T".
Dh 62 perhaps “there is no self of $elf * meaning is as Sonsare not “mine” so Self has
no “my self ".

It is characteristic of Lord Chalmer’s attenuations that he renders ken ‘attand only
as “Whereby?". In the same way the PTS Dictionary carefully omits the positive
references s.v. altd and ignores mahatta . Mrs. Rhys Davids has discussed mahalldt =
mahdtma (e.g. Review of Religion V1.221.), but ignores the nature of the mahiman
{majesty) on which the epithet depends.

WA 11211 brahma-bhistena altand viharati; like BU.IV.4.6 brehmaiva san brahmdjyeti
and BG.XVIIL54 trahmabhivtah BG.V.24 brahma-nirvéna CF. Sn. 508 bhagavd b1 me
sakkki brahma’ja dittho; sakkhi as in BUIIL4.2 séksad-aparoksidbrahma. No Indian
auditor in centuries B.C. could have supposed that a reference 10 Brahmi was meant.
CL. Sn. 479 brahma hi sgkhhi, 934 sahkhi dhamma, A1.149 sakkhi attd; Mund Up. i1.2.9
sayo ha brakmaveda . . . brakmana bhavati; AA1LG prapiendtmana S.1.197 rahmabhiila
in connection with arahat formula.

[L.B. Horner in a letter to AKC d. 181145 “As to Sn. 508 one transjator
{Chalmers) must have got Brahma from the PTS edition of the Commentary- If you
see Woven Cadences, as 1 hope vou will, you will find the translator (E.M. Hare) has
Brahm”. Homer continues in her lewter of 26-11-45 : “I certainly agree with you
about Dial I11.78. Surely such terms as -ja, -nimitta, -ddyada, also -bhitta, in capnection
with brahma mean Brahmi Brahmdi-bhiilena attana viharati at A.11.206 must mean
Brahma—-become”,

"DA.L31% tate brahma-lokd patisandhi-vasena na dvattanadhammo, expanding D1 156
anavattudhamma, asin BU.VL2.15 we tesu brahmalokesu . . . vasanti, tesdim na ;nmarﬂ"’.”"‘f“
CU.IV.15.5 tmam mandvamavartam navartante, CU VIIL15.1 Brahmasdksatkar.

i istincti i ; ea
There is, however, a distinction of salvation from perfection; to have becom

from foul ( papdatman);* the former is the latter’s judge #
Lord of the self, and its goal.™ In the saying “For ane who hy
is not dearer than Self ™! we recognize the doctrine of 1o r
the “Self alone is truly dear™ the Hermetic “Love thy Sej
Christian doctrine that “A man, out of charity, ought 16 |,
than he loves any other person”,

himsel
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Brahmi in the Brahmaworld isa great achievement, but not the lat sp,
{uttarakeraniyam, utlarim nissaranam), a de-spiration free from all f'dcto?
in time (anupddisesa-nilibénam) attainable byaBrahma even i e Bra}
only condition superior to this is the attlainment of this Jay end
(jivanmmnukti), rather than post mortem (M.IL195-6, D.1.156, ATV76.7-
where Janaka, informed about the beatific Brahmdsworld, demands =

for my |

These texts make it evident that in the commen equation brahmobhiy, -
is not “Brahma-become”, but “Brahma-become”™ that must be ungery
Bodhisatta had been already a Brahmd, and Maha Brahma, in former lives (AIV.a8
but for alt that was not yet a Buddha, of. MUVL22 where .

tberation”).
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merged, as in Sn. 1074-6 where the Muni, freed from name and aspeet, “goes home”,
and of such there is nothing that can be said because all individual characteristics have
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L the Brahmanical docuine, our immortal, impassible, beatific inner Se)f
and Person, one and the sume in all beings, is the immanent Brabma, God
within youw.™ He does not come [rom anywhere nor become anyone.”
“That” is; but nothing else thatis wrue can be said of it: “Thou canst not know
the maker-to-know what is known, whos your Self'in all things™ ™ Just as God
himself does not know what he is, because he is not any what.” The Buddhist
doctrine proceedsin the same way, by elimination. Qur own constitution and
that of the world is repeatedly analysed. and as cach one of the five physical
and mental factors of the transient personality with which the “untaugh
many folk " idendfy “themselves”is listed, the pronouncement follows, “Thay
is not myself " (na me so dtma)." You will ebserve thatamongst these childish
mentalities who identify themselves with their accidents, the Buddha would
have included Descartes, with his Cogite ergo sum.™
There is, in [act, no more an individual than there is a world soul. What
we call our “consciousness” is nothing but a process; its content changes
from day o day and is just as much causally determined as is the content
of the body.™ Our personality is consta:_uly being destroyed and

another undergoes all sorts of changes . . . ™. Augustine, Sermons CCXLI.3.3—on ‘the
mutability of seul andbody‘,and-—‘ heliefin soul more dangerous than beliefin body'.
¥RV.1.115.1 atma jagatastasthusasc; $B.X.4.2.27 sarvessam bhittanam dtma; BUILE. 15
sarvessam bhutandmadhipalit;, BU IIL5.1 brakma, ya atma sarvantaraly, MU V.1 visvdtmd
BG. V129 sarvabhittastham dtmdnam, BGVI9 jivanarm sarvabhivtesu; Manu 1.54
sarvabkitdima, etc. This doctrine of one “Soul” or “Self ” behind what appear to be
our many different souls or selves can be recognized in Plato (notably Meno 81,
describing the universal birth and consequent omniscience of the *Immortal Soul”,
cf. note 38 (Buddhism)), Plotinus (notably EnneadsIV.9 passim, on the “reduction of
all souls to one™ and Hermes (notably Lib.V.10.A “bodiless and having many bodies,
or rather present in all bodies”, of. KU.IL.22 adariram sariresu; KU.V.12
sarvabhittantaraing, “the essence of all beings™). It survives in Dienysius. “Being that
pcn’ades all things at once though not affected by them” (De div.nam.11,190),

“KU.IL18 ndyam kutaicin na babhitve kaicit, KU.IL25 ka itthd veda yatra sah?
KU VL3 astiiticva. .. .CEMil73 bhagavd atthi. . -nasakka. .. nidossetum idha va idha
and Sankaracirya (on BU.IIL3) muktasya ca na gatih hvacit.

wEU.IIL4.2; CLIL4.14, IV.5.15; AALLIL2.4.

“Erivgena.

A [1.177 “] ara naught of an anyone anywhere, nor is there anywhere aught of
mine™ similarty M.11.263, 264: Sn. 950, 951; Plotinus, Enneads VI.6.10 “But this man
has now become another, and is neither himself nor his own™. Cf. my *Akimcainia: Self
Naughting” in New Indion Antiquary, 1940 and in 2:: Selected Papers, 1977, pp. 88-106.
Also in The Cloud of Unknowing, Ch. 68 “Let be this everywhere and this aught,
comparison of this nowhere and this naught™.

4tIf in 8.011.105 where updddya asmiti is equated to cogito ergo sum, but riipam,
vedanam, saitidnan, sankhare and vifindnam are anicca, how then ‘asmi'?

ws 1113, 111165, etc., arniceau dukkhau anattd, S111.41, etc., like BU.I1.4.2
atényadartam.

As St. Augustine says (Sermo CCXL1.2.2), body and soul alike are mutable, and
those who recognized that this is so went in search of That which is unchanging.
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renewed;™ there is neither self nor anything of the nature of self in the world;
and all this applies to all beings, or rather becomings, whether of men or
Gods, now and hereafier. Justasitisexpressed by Plutarch, “Nobody remains
onc person, nor is one person .., . Our senses, through ignorance of reality,
falsely tell us that what appears to be, actually is" ¥ The old Brahmanical (and
Platonic) symbol of the chariot is made use of; the chariot, with all its
appurtenances, corresponds to what we call our self; there was no chariot
before its parts were put together, and will be none when they fall to pieces;
there is no “chariot” apart from its parts; “chariot” is nothing but a name,
given for convenience to a certain continuum of perceptions, but must not
be taken to be an entity {sattua); and in the same way with oursclves who are,
just like the chariot, “confections”. The Comprehensor has seen things “as
they have become” (yathé bhittamy, causally arising atd disappearing, and has
distinguished himself from all of them; it is not for him, but oniy for an
ignoramus Lo ask such questions as “Am [2", "Whatwasl once?”, "“Whenee did
I come?”, “Whither am [ going?™ If the Arhat is expressly permitted still to
say “I", this is only for convenience; he has long since outgrown all beliefin
a personality of his own.* But none of all this means, nor s it anywhere said
that “There is no Self .4 On the contrary, there are passages in which when 1
the five constituents of our evanescent and unreal “cxistence” have been
listed, we find, not the usual formula of negation, “Thatis not my Self ", but
the positive injunction, “Take refuge in the Self "*just the Buddha also says
that he himself has done.™

The empirical personaliry of this man, Se-and-so, being merely a process,
itis not “my” consciousness or personality that can survive death and he born
again.™ It is improper to ask “Whose consciousness is this?™ we should ask §

3 11.95, vidifidnam. ., rattiya cadivassassa ca dnnad eva upa_[fa!iaﬁﬁwi: n:'ru‘.iiharl. See
also note 70 (Buddhism) :Ua:)'n vijidna, CL. Enneads [V.7.12, V1.6.7, and Epicharmos
Gr. 2 (Diels) in John Burnet, Early Greek Philesophy, 1920. p.152 note 1. ,
“Plutarch, Morafia 392D, Lased on Plato, Sympasium 207D, E ;mcli Phaedo THC.
Bumnet, p-152, cites the First step i wisdom by method and mc_:m[:cmmn. st
Euthydemus 284D equates change with death, and Eckhart likewise equatesded h
and change. L
Cf. Thf “life of experience which is momentarily r?born in cve:yﬂrc;gg&munt ,
and Bowman's “specious prcsem" in Studies in the Philosobhy of Rr:'g'mn d 1 '"dm
In this life we are the subpec of expericnee; not (hlc subsmfmlh.u understa : .
®S11.96, 27. The entightened disciple does not :lu_nk of himselfas mmi:‘:i? ::gl
but only recognizes the incessant aperation of mediate causes in accorda
which contingent persanalities arise andd cease.

S.1.14, D.1,20%. Buddhism uses nitd-palifabhoterims conveniently but gpdramasar.

15 1194, Better to think of kdya than of soul as “seif”: both mutable. CL Augustine
Senno. COXLI 8.3 (Synthesis, p-110).

3, [1[.148. See nate 37 (Buddhism).

“D 11,120, See note 37 (Buddhism}

"M.L256 (Sati's heresy).
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only, *"How did this consciousness arise™ ' The old answer is given,™ “The
body is not “mine’, but an effect of past works™. There is no “essence” that
passes over from one habitation to another; as one flame is lic from another,
so life is vansmitted, but not alife, not “my™ life.” Beings are the heirs of
acts;™ hut it cannot be said exactly tha "1™ now reap the rewards of what *I°
did inaformer habitation. There is causal continuity, butnio one consciousness
(vijiidna), no essence (sattra) that now experiences the fruits of good and evil
actons, and that also recurs and reincarnates (sandhdvail samsarati) without
otherness (ananyam)”, 10 experience in the future the consequences of what
is now taking place.™ Consciousness, indeed is never the same from one day
10 another.” How, then, could “it” survive and pass over from one life to

NS.11.13, 1161, ete.

TAATLL % “Man isa product of works”, i.e. of things that have been done up to that
moment atwhichwe speak (karma-krtam ayam purusah), Cf. BU.HL2.18*. .. itis Karma
alone that remains to reincarnate”. See also notes 101 (Hinduism), and 64, 142
(Buddhism).

Cf. AIIL70 and A.V.88 for kammaddyado, etc. As per M.1.483 householders are not
saved bt go to heaven; the ajivika is saved by belief in karna.

. Grenier La Choise (Nowelle Encyclopedie Philosophique, p. 116).

Karma: “Chaque etre n'agit que selon sa propre nature, .
maijs il faccoune cette nature par chacun de ces actes” “each person enly acts in
accord with his own nature but he modifies this nature with each of his acts.”
7'5.11.64; S.1.38 Satto samsdram apadi, kammam asya par@yanam. Cf. Chuang Tzu—
“Change and decay in all around | see; © Thou who changest not, abide with Me™
MMil. 71/2. That nothing but the “fire " of life is transmitted is in perfectagreement
with the Vedantic “The Lord is the only transmigrant” and with Heracleitus, for
whom the flux 1s only of the fontal and inflowing fire, pur aeizdoon (e\'crli\rit}g
fire) = Agni, viéviyus. Not therefore in disagreement with Plato «f al, who certainly did
notrejectthe "ux”, but presumes a Being from which allbecoming proceeds, a Being
that is pot itself a “thing”, but from which all *things” incessantly flow. .
M.1.115 yah-fiedeva bhikhave biukihu bahubum anivitakketi anuvicareti tathé tathd nati
hoti cetaso. .

"M.L.390; S.11.64; A.V.B8 “My nature is of works (kammassaka mhi), works I inher1t,
Tam born of works, the kinsman of works, one to whom works revert; whatever work,
or {air orfoul, Ldo, I shall inherit™. The last must not, of course, be taken 1o mean that
an “I” really incarnates, but only that a future “I” will inherit and perceive, justas “l
do, its own causally determined nature, Cf, note 65 (Buddhism).

T.W. Rhys Davids, Dial. 1143, SBE XXXVI.142. Mil. 48 B.C. Law, Concepts of
Buddhiom, 1937, p. 45—"Tt goes without saying that the Buddhist thinker repudiates
the notion of the passing of the ego from one embodiment to another™

Takakusu, Phtlosophy East and West, 1944, pp- 789, “The idea is not thata soul lilVCr"
after the death of the body and movesinto another body. Samsara means the creagion
of a new life by the influence of the actions of the former living being™

PetovatthuIV.3 Peta confesses flse doctrine held as a man, viz., that “just as he who
leaves one village finds his way into another, even so does the living being cnter
another body” Cf. Mil. 72,

"M.1.256f,; MIL72 n'althi koci satto yo ha kayd anhan kayam s
note §3 (Buddhism).

75 11.95, cf. notes 63, B4 (Buddhism).

sy e nei CF.
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another? Thus the Vedanta and Buddhism are in complete agreement that
while there is transmigration, there are no individual vansmigrants. All that
we see is the operation of causes, and 50 much the worse for us if we see in this
faallydetermined nexusour “Self . We canfind the same thing in Christianity,
where it is asked, “Who did sin, this man or his parents, that he was born
blind?" to which the remarkable answer is made that “Neither hath this man
sinned, nor his parents: but that the works of God might be made manifest
in him".®In otherwords, the blindness has “arisen” by the operation of those
mediate causes of which God is the First Cause and without which the world
would have been deprived of the perfection of causaliy.™

The Buddha's purpose is to save us from our selves and their mortality, He
would go on to say that our subjection to such fatal accidents as blindness
is a part and parcel of our identification of “conscigusness” with “Self ", We
altogether misundersiand the value and importance of “consciousness™®
“that is not my Self "; and the Parable of the Raft applies as much to
consciousness as to cthical procedure; like the raft, consciousness is a

™ohn 1X.2-3.

“Fortune is nothing but the series or order of second causes, and lies in these
causes themselves and not in God {except Providentially, i.e. in the same way that the
Buddha “knows whatever is to be known, as it has been and will be”, S, 538, etc., f.
Prus.Up.IV.5) who does not govern directly but through these causes, with whach he
never interferes (St. Thomas Aquinas, Sum. Theol,1.22:3,[103.7ad 2, 1.116.2, {etc).
“Nothing happens in the world by chance”. Leveippus Aehos.1.23.4 (in Burner).
Timacus, 98A-CF. St Augustine, QO LXXXIILqu.24; Timaeus 28a. *As a mother i3
pregnantwith unborn offspring, so is the world itselfwith the causes ofunborn things™
(De Trin.111.9,—both statements endarsed by St Thomas Aquinas). “Why thea should
miserable men venture o pride themselves on their freewill before theyare set free?”
(St Augustine, De spir.et lit,, 52). The Buddha clearly demonstrates that we can neither
beasnorwhenwe will, and are notfree (5.111.66,67), though “thereisaWay” (01156}
to become so. It is the grasp of the very fact that “we” are mechanisms, causally
determined (asstated in the repeated formula, "Thisbeing so, thatarises; ar notbeing
50, does not aris¢")—the very ground of *scientific materialism “—~that points out the
Way ofescape; all our trouble arises from the fact thatlike Boethins we have “forgotten
whoweare” and ignorantly see our Self inswhat-is-not-our-Self (analtani atdnam), buy
only a process.

Further References: Plato, Timaeus 283

Aristotle, Meiaphysics V1.3.1 (1027 a)—“Will A be or not? 1t will if B happens;
otherwise not. And B will happen if C does. It is clear that in this way, as time js
conlinuously subtracted from a limited period, we shall come 1o the present”,

e Renncr, Pysychologia (p. 245}, will = freewitl—bath passive reactions in us; wil{ =
ant,

5t. Thonus Aquinas 1.26.] and 1.11.25.7—"The will is free insofar as it obeys
FA00"—not when we “do what we like™ 1.20.I—distinetion of wall from wanting
sensitive appetite - passions).

Shams.i Tatyiz X1 —"Whaso hath not escaped free will, no will hath he.

Philo, Conf. 94,

Wh:’!:s “COlls§intls" we are atways “conscious subjects” rather than substances—thay
underlies or understands consciotsness.
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valuable wol, ameans of operation, butlike the raft notto be held on towhen
the work has been done " 1f this alivms us, as Aristha was frightened hecause
he thought thatthe peace of Nivvina implied a deswruction of samething real
in himself,™ we must not overlook that what we are asked to substitute for
our consciousness of things pleasant and unpleasant—or rather, subjection
to feelings of pleasure and pain—is not a simple unconsciousness but a
superconsciousness, none the less real and beatific because it cannot be
analysed in the terms of conscious thought. At the same time we ought,
perhaps, 1o point out that this superconsciousness,or what in Christian
theology is called the “divine manner of knowing, not by means of any objects
external tothe knower”, isby nomeansto be equated with the siliconsciousness
of modern psychology, with respect to which it has been very wruly said that
while “nincteenth cenwury materialism closed the mind of man to what is
above him, twenteth century psychology open it to what is below him".*
Our conscious “life” is a process, subject to corruption and death. Itis this
life that must be “arrested” (nirodho) if we are (o live immortally. [t will be
useless to deal with symptoms; it is the cause or occasion (hetu, nidana) that
must be soughtif we are to find the "medecine” that the Buddha sought and
found. Itis the understanding of things “as become™ ( Yaiha bhittam), and the
realisation that “personality” (atmabhava) is one of these things, thatliberates
man from himself. The gistof the Buddhist gospel isresumedin the often and
triumphant repeated words,

Of all things that spring from a cause,

The cause has been told by him *Thus-come™;
And their suppressien, too,

The Great Pilgrim has declared.

MM.1.261 nittharanatihdya na gahanatthiya. Cf. note 106 (Buddhism).
®Axiochus feared "uncensciousness” with such a state (Cf. Axiochus 370, 2262),
Maitreyi was benitered by the words of Yajnavalkya-na prerva sanjaa’st: (BU.IL4.12),
Cf. S.J11.105—Yamaka's heresy that ‘liberated’ meant ‘annihilated’, but ditik'eyq
dhamma, tathdgata, is not saccalo thethato and is anupalabhiyamine now. how much
more so post mortem. SIL16{—neither hoti nor nahelt nor any combination of
these. M.1.137, 140 “Naughuily, vainly, falsely, and against the fact am 1 charged with
being a misleader and a teacher of the cutting off, destruction and non-entity of
what really is™ (salv satassa = to ontds on = real being); there is here a play on the double
meaning of the word venayika, (1) leader-away, destroyer (e.g. of the Ego-heresy, by
not of what "really is”) and (2} leader forth, guide, as in M.[.386 similarly S.11L110f,
Cf. BU.IV.5.1 (Maitreyi's fear); KU.L20-2 (even the Gods had doubt of this, “Is, or i
not™, after passing over); CUVIL5.3, VIIL9.1. “Yet it would be improper to say evey
of a Buddhaafter death thac ' He knows not, he sees not™ (D.11.68). His nature Canngg
be expressed by any antithesis or combination of the terms “Is” or “Isnot”. He “is™, by,
not in any “place™ (Mil. 73). Also, like Migr. 183 He “shows nowhere—canno b
pointed out™. Admktos (not shown) corresponds 1o AAU1L2.4 andadistal
*Rene Guenon, "L'Erreur du psychologisme”, Etudes Tm(!itw:.w.!lcs, 43,1938, “The
most evil type of man is he who, in hris waking hours, has the qualities we found i his
dream state”. (Plato, Reprublre, 567B).
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1o what is merely phenomenal; the seeing of Self in what is not-Self”

knowledge of useful facts; what it demands js that we should recognize in whal

74.

from Self.

Plato, Apology 29 B 10 gar agnoe in = ignorance: Laus 689 The vice of the Soul is
ignorance, its virtie is Knowledge—(Hermes Lib.X.8, 9). Ignorance is the failure to
distinguish hody-andconsciousness, self from Seif.

origin, cessation and way to arrest dukkha, With D.L70 on the infatuation that resudis
from the indulgence of vision and other senses, cf. Plato, Protageras, 356D, "1t is the
power of appearance (fo phainemenon = Pali riga) that leads us astray”, 357E "To be
overcame by pleasure is ignorince in the highest degree”, 358C. “This yielding to
onesclfis just ‘ignorance” and just as surely is mastery of oneself ‘wisdom™™ {sephia =
Pali kusalatd, hochmad; the medicine for ignorance being “knowledge™ (episteme),
Critias 106B. Similarly Flermes Lib X.8.9. “The voice of the soul is ignorace, its virtue
knowledge”, Lib. XHLTB where tignornce” is the {irst of the “twelve torments of
matter” {asin the Buddhist Chain of Canses, of. Hartmang in JAOS. 60, 1940, 356-60),
and Lib 118, "The cause of death is desire™, implying the choice between oppaosites,

“Philo, Elr, 160, igneia (ignorance) is the cause of all sin. AIV.195, Dh. 243, aviffa
praram malaw;, cf. M1.263, S.AILA71 aviga, wys defined: STV.256 avyjd defined as of
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In this chain of causes, to understand which is to have come Awake, it is
emphasised that nothing whatever happens by chance but only in a regular
sequence—"That bxeing present, this becomes; that not heing present, this
does not become " To have verified this is to have found the Way. For in "all
things that spring from a cause” are included “old age, sickness, and death™;
and when we know the cause, we can apply the cure. The applicated is stated
in the cycle of “causal origination” mastered on the night of the Great
Awakening. All the ills chat flesh is heir to are inseparable from and essential
to the process of existence and unavoidable by any individual; individuality
is “consciousness”; consciousness is not a being, but 2 passion, not an activity
but only a sequence of reactions in which “we”, who have no power to be
either as or when we will, are faally involved; individuality is motivated by and
perpetuated by wanting; and the cause of allwanting is “ignorance” (avidya) ,—
for we “ignore” that the objeets of our desire can never be possessed in any

real scnse of the word, ignore that even when we have got what we want, we
I still “want” to keep itand are still “in want™. The ignorance meant s of things
astheyreally are (yatha bhittam) ,and the consequentaturibution of substantality

In making ignorance the root of all evil, Buddhism concurs with all
uaditional dectrine.™ But we must guard ourselves from supposing that an
ignorance of any particular thing is meant, and especially againsta confusion
of the traditional “ignorance” with what we mean by “illiteracy”; so far from
this, our empirical knowledge of factsisan essential parcof the veryignorance
that makes desire possible. And no less must another misunderstanding be
avoided; we must not suppose that the waditional wisdom is opposed to the

are called “faces™ and “laws of science”, not absolute truths but statements of

“M.I1.82; 8.I1.28 and passim. CF. Aristotle, Metaphysics VI.3.2 Philo, Aet. 28, 33,

*8.111.162.164, etc. “Ignorance” is failure to distinguish bodyand-consciousness
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statistical probability. The pursuitof scientific knowledge doesnot necessarily
waply an “ignorance™ it is only when the motive is a curiosity, only when
we pursue knowledge for its own sake, orart for art’s sake, thatwe are behaw-
g “ignorandy™Y In Brahmanical terms, “ignorance” is of who we are; in
Buddhist language, of what we are not; and these are only two ways of saying
the samne thing, what we really are being definable only in terms of what we
are not,

It is only by muking stepping stones of our dead selves, until we realise
at last that there is literally nothing with which we can identify our Self, that
we can become what we are. And hence the Buddhist emphasis on what in
Christian wenus is called “selfnaughung”, an expression based on Christ's
denegat seipsum. "Behold the Arhat's beatitude! No wanting can be found in
them: excised the thought ‘lam’; unmoving, unoriginated, uncontaminated,
very Persons, God—become (brahma-bhizta), greatheroes, natural sons of the
Wake; unshaken in whatever plight, released from further becoming (puenar

bhava), on ground of dompted-self they stand, they in the world have
won their battle; they roar the ‘Lion’s roar’; incomparable are the Wake”
(tneddhah)™ There is no question here of a post mortem deliverance, but of
“Persons” riumphant here and now; nor will itbe overlooked that the epithet
“Buddha”is used in the plural, and applied to all who have reached their goal.
Of such it is often said that they are “despirated” (nirvdata). The word
Nirvina, “despiration”, which plays so large a part in our conception of
Buddhism, where itis one of the most important of the many terms that are
the referents te “man’s last end”, demands some further explanation. The
verd nirva is, literally, to “blow out”, not wransidvely, but as a fire ceases to
draw, i.e. “draw breath”™ The older texts employ the nearly synonymous
verb udvg, o “blow out” or “go out™* “‘when the Fire blows out (udvdyati) it
is into the Gale thatit expires”;’! deprived of fuel, the fire of life is “pacified”,

*'Cicero Academica 11.29 where Antiochus (academician) says, “no man could be
asage (sapiens) who was ignorant of either the beginning of knowledge or the end of
appetition, and who therefore know not from what ie was starting or at what he ought
to arrive”.

Xenophon, The Memorabitia of Socrates 1.6.10 “¢g5 de nomizds to men deisthai theion
anai, to d’has elachiston engutatd tou theiou” = | think in the first place that it is necessary
to be god-like, but at any rate to be as near as possible to the divine.

»S.111.83, 84

"In AB.IIL4 Agni, when he "draws and burns” (pravdn dahati) is identified with
Vayu. In KB.VIL9 the Breaths “blow™ (vénti) in various directions, but “do not blos\f
out” ( na nrrvanti). In JUB.IV.12.6 “Agni, becoming the Breath, shines™ ( prane bhitiva
agnir dipyate). In RV.X.129.2 anid gvatam, “net blowing” is very ncar in meaning ¢

nirvdtam (dnid avdtem corresponding to Meister Eckhart's gegeistet und engeistel
“equally spirated, despirated™). Cf. BU.ITL8.8 qudyu. .. aprana The word nirvinadoes
not occur in the Brahmanical literanwre before Bhagrvad Gitd,
*T5.11.2.4.7 udvaye, "if the fire goes out™; KB.VIL2 udvdre'nagnau “in what is nat
fire, but gone out™. e
NCU.IV.3.1 yada-agnir ududyati vayume vipyeti. In having thus “gone to the wind
the fire has “gone home” (JUB.II1.1.17). Cf. note 166 (Buddhism}).
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i.e. quenched,”when the mind has been curbed, one attains to the “peace
of Nirvina", despiration in God™ " In the same way Buddhism stresses the
going aut of the fire or light of life for want of fuel;* it is by ceasing w feed
our fires that the peace is reached, of which it is well said in another tradition
that “it passeth understanding”; our present life is a continuity of coming 1o
be and passing away and immediate rebirth, like a flame thatgoes on burning
and is not the same nor yet another flame; and in the same way with rebirth
after death, itislike the lighting of one flame from another; nothing concrete

passes over, there is continuity, but not sameness.” But “the contemplatives

£o out like this lamp” which, once out, “cannot pass on its flame”* Nirviana

isa kind of death, but like every death a rebirth 1o something other than what

had been. Pariin pariniruina merely adds the value “complete™ to the notion

of a despiration.”

We say “a kind of death” because the word nirvana can be used of still living
things. The Bodhisatva is “despirated” when he becomes the Buddha. Fven
more significant, we find that each of the stages completed in the raining of
a royal steed is called a Parinirvina™ The Buddha uses the word chiefly in
connecton with the “quenching” of the fires of passion, fault and delusion
(rdga, dosaand moha). But thereis a distinction involved here; the despiration
is a present (sanmdystikam) experience in two ways, ethical in as much as 1
implies the eradication of passion and fault, and cternal, i.c. metaphysical, in
that it is a liberation from delusion, or ignorance (avidy@): from both points
of view it involves an unseliishness, but on the one hand in practise, on the
other in theory.™ Thus while the denotation is that of the Greek aposbennumi
{be still, go out, be quenched, of wind, fire or passion), the connetation is that
of Greek telesand tefentas (10 be perfected, to die). All these meanings can be
resumed in the one English word “finish”; the finished product is no longer
in the making, no longer becoming what it ought to be; in the same way the
finished being, the perfected man has done with all becoming; the final

“Pras.Up.II1.9; MU.V1.34.

BBG. VL 15: BG.I1.72 brahmanirvanam rechati,

MM.1.487, etc., and as in MU.VL34.1. CL Rimi Mathnawi [.3705.

MMil. 40, 47, 71,72,

"Sn. 135 nibbanti dhird yathd yam padipe {deictic), Cf. Th.2.116; Sn. 19 vivatd kugi,
nibbute gini. *Man, like a light in the night, is kindled and put out” (Heracleitus, Fr.
LXXVII).

v1S.V.282 (ahimcano pandito hipasiva) te loke pannibbisia.

M. 1446,

wA 1156 In the series rago, dosoand molio, moke (delusion) can be replaced by its
cquivalent awifid, ignorance (e.g. Ttivectiaka, 57) and it will be the more readily seen
that freedom from rdgeand dosois amoral virte, and freedom from moho= avigjd an
intellectual virtue.

In nearly the same way ftivuitaka 38, 39 (iistinglishes between the two Nibbanas,
(1) present, with some residue of the lactors of existence, n=nd (‘2) ullirgllale. withoutt
any residue of factors of existence, This, also, narks the distnetion of Nibbana from
Parinibbiina, so far as this can be really made.
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disselution of the body cannot affect him, however affecting it may be to
others, themselves imperfect, unfinished. Nirvina is a final end, and like
Br‘\hm;\. amatter aboutwhich no further questionscan be asked by those who
are still on five,!™
In other words, the Way involves on the one hand a practical and on the
other a contemplative discipline. The contemplative corresponds to the
athiete, wha does not contest for the prize unless he is already “in training™,
When the Indians speak of the Comprehensor (evamuit) of a given doctrine,
they do notmean by this merely one who grasps the logical significance of a
given proposition; they mean one who has “verified” itin his own person, and
is what he knows; for so long as we know only of our immortal Self, we are still
in the realin of ignorance; we only really know it when we become it; we
cannotreally know itwithout heing it. There are ways of life dispositive tosuch
arealisation, and other ways that must prevent it. Let us, therefore, pause to
consider the nawure of the "mere morality™, or as it is now called, “Ethics”,
apartfrom which the contemplative life would be impossible. Whatwe should
call a “practical holiness” is called alike in the old Indian books and in
Buddhism a present and timeless “Walking with God" (rahmacarya)." But
there is also a clear distinction of the Doctrine (dharma) from its practical
™ Mcaning (artha), and it is with the latter that we arc for the moment
concerned.

In agreement with the old Indian theory of the relation of the Regnum to
the Sacerdotium, we find a Buddhist king who requests the Badhisatva to
give him instruction both in Ethics {(artha) and in Doctrine {dharmea), M and
this context will enable us o grasp the distinction very clearly. We find that
Ethics is a matter of liberality (ddna) and of commandments (Sila). More
in detail, the King is to provide for all his subjects’ needs, and to make
honourable provision for hoth men and animals when superannuated and
no longer able to do what they did in their prime. On the other hand, the
whole of what is here called the Docurine is stated in the form of the “chariot
simile”, of which more later.

The terms “commandments” demands a further analysis. These rules
of what is sometimes siyled “mere morality™—"mere” because although
indispensable—if we are o reach man’s last end, morality is not in itself an
end, but only a means—are not quite rigidly fixed; in general, the referenct

isto the “five” or “ten virtuous habits”. As five, these are (1) not e kill, (2) not
to steal, (3) notto follow the lusts of the flesh, (4) to refrain from lying, zl?d
(5) to refrain from the use of intoxicants. These are essential prc.:liminurles
for any spiritual development, and are expected of all laymen. The set often
inicludes the first four of the five, and (5) o avoid slander, {6) to refrain from
abusive speech, (7) to avoid frivolous converse, {8) not to covet, (9) not 10

106 1,304; SAIL188, CE BUIILG (Brahma). Cf James [1L.6.
WGy 567 trakmacariyam samditthikam akialikam. Cf. AV.XL5; CU.VIIL5. .
) V1.251/2 Dharma is "Law of Nature™, svadhanna is law of Nawre in

ributive aspect-

its dis
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bear malice, and (10} to entertain no false views. The last has particulla;
reference o the avoidance of heresics such as the belief in “soul”, the viey
that causal determination cancels moral responsibility, the view that there iy
wqo other world”, the view that the Buddha has taught a novel docurine, the
view that he teaches an annihilation or cuting off of anything butsorrow. The
foregoing five or ten rules are to he distinguished from the five or ten “bases
of training” of the monastic rule; the first five of these are the same as the five
already listed, to which are added (6) not to eatatirregular hours, (7) nottg
attend musical and theatrical performances, (8) to refrain from the use of
unguents and ornaments, (4) not o sleep on luxurious beds, and (10) not to
accept gold or silver.'™

Before we return to the Doctrine we must carefully guard oursclves from
thinking that the Buddha attaches an absolute value to moral conduct. We
must not, for example, suppose that because the means are partly ethical,
Nirvanais therefore an ethical state. So far from this, un-self-ishness, from the
Indian pointofviewisan amoral state, in which no question of “altruism” can
present itself, liberation being as much from the notion of “others” as it is
from the noton of “self ";**and notin any sense a psychological state, but a
liberation from all thatis implied by the “psyche” in the word “psychology”.
“I call him a Brihmana indeed”, the Buddha says, “who has passed beyond
attachmentboth to good and evil; onewhais clean, to whom no dustattaches,
a-pathetic™."™ In the well known Parable of the Raft (of ethical procedure) by
means of which one crosses the river of life, he asks very pointedly “what does
a man do with the boat when he has reached the othier side of the river? Does
he carry it about on his back, or daes he leave it on the shore?™ Perfection
is something more than an infantile innocence; there must be knowledge of
what are folly and wisdom, good and evil, and of how to be rid of both these
values, and of how o be “right without being righteous”, “maral amorally”

""PTS. Pali Dic.. sx.sild. In greater detail M.L179, 180 and in A 11,

"™MUdina 70.

“Dh, 412; f. $n. 965, Mil.383 and next Note, "Apathetic™, i ¢. "not pathological™s
asare those who are subject 1o their own passions or sym-pathise with those of others:
NO:fr karung, ‘pity” does not imply syme-pathy.
no 'M‘I-ISS; lil‘tc the raft, "right is to be abandoned, and & forior] wrong”. *I need
he Mrther rafts” (Sn, 21). Cf, Dh. 89, 267, 412 Sn. 4, 547; M.IL26, 27 TBIL12,9.8
P]:-\Iil;ﬁﬂ; Kaus.Up.LIL8; KU.IL14; Mund. Up.1IL13; MUML18, etc.; Meister Eckhartr

ssim,
of ;::R}I;R-WSL Augustine, De Spir et Lit., 16, "Let liim no longeruse th‘v I,’w.:am mean’
1 imcn,‘; when he hay arrived ™ >t Augiatine, Cantia Arad. 11.2; .\h-mg- Eckhare, “4f
and Inu‘m crossthe sea and want aship, thatis part zuyl [Jlil:CCl of waniting to be gvefs
way ”;k":ﬁf‘_ﬂh"n to the otherside [ do not want a ship” (F\ﬁ‘ms IL194). In the same
BL},]] 4 l‘;‘(““""i‘titlg conscionsness (m’r‘zﬁrinnm‘: sufind, S11140, 142 = cqugnd:
Over, 'I);u d"”“"-m]l}' inferior (o panad, prapid) is a very useful means of crossing
" ;deoum"h'“‘fﬂ o hold on tw therealter {M.1.260, see note 81 (Buddhisy))-
) sness”isakind of “ignorance”, ceasing atour death (BU.IV.A.3): accordingly

idyayq " !
IR ety fictud, vidyaga'mytam agnute (153, Up.11; MUVILS).
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(silavat no ca silamayah, M 1L.27; Eckhart—". . . she would nat merely practise
virtues, butvirtue as awhole would be her life. ..”, Evans trans. Vol, I,p. 374y,
For the Arhat, having “done all that was to be done” (knta-karaniyam) , ther,
s nothing more that should be done (BGIIL17 kdryam na vidyale), and
therefore no possibility of merit or demerit; injunciions and prohibitions
have no longer any meaning where there is no longer anything that ought
or ought not to be done. For there indeed, as Meister Eckhart sdys of the
Kingdom of God, "neither vice nor virtue ever entered it”; just as in the
Upanishad, where neither vice nor virtue can pass over the Bridge of
Immortality." The Arhat is “no longer under the Law™; he is “not under the
Law” " but a “Mover-at-will” and a “Doer of what he will™; if e find (hat he
acts upselfishly in our ethical sense of the word, thatis our interpretation, for
which he s notresponsible. Only the Patripassian and Monophysite can offer
any objection to the points of view.

It must also be clearly realised that it will be convenientat this point to ask,
“Who is the Wake?"™ For the answer to this question will tell us as much as
can he told of those whe have followed in his footsteps to the end, and can
he spoken of as “World-enders” (lokantagu). Who is the Great Person, the
Kinsman of the Sun, the Eye in the World,!'"the descendant of Angirasa, the
God of Gods, who says of himself that he is neither a Ged, nor a Genius
nor a man, but 2 Buddha, one in whom all the conditions that determine
particular modes of existence have heen destroyed.'' What are these Arhats,
who like the Vedic immortals, have won to being what they are by their
*dignity™?

The question can be approached from many different angles. In the first
place, the Buddha's names and epithets are suggestive; in the Vedas, for
example, the first and most of Angirases are Agni and Indra,'"to whom also
the designation of “Arhat” is oftenest applied. Agni is, like the Buddha,
“awakened at dawn” (userbudh): Indra is urged 1o be “of waking mind”
(bodhin-manas),'’ and when overcome by pride in his own strength he
actually “awakens” himself when reproached by his spiritual alter-ega.!*That

1CUVILA1, etc. Meister Eckhart, “There neither vice nor virtue ever entered
in"
UmGalatians V.18,
1]t will be seen that this is, strictly speaking, an improper question; 2 Buddha is
no langer anyone,

nucCE, 16.11.9.3, 11.3.8,1,2. The expression “Eye in the World” amounts to an
cquation of the Buddha with Agni and the Sun.

WA LIL3Y,

Ry 1311 {(Agni), L1303 (Indr).

IHRY.V.75.5 (in order that he may overcome Vrtra), Bedhin-manas suggests the
Buddhist bedhi-aita. Mil. 75 assimilates buddhr, Buddha.

143 VIL57 sa (Indra) buddhvd atmdinam RV.V.30.2 indram naro bubudhdni aiema.
Conrist RV.VIIL70.3 nakistam kannandi naiat . . . na yajiath,

The Jataka tales include many of the Buddha's former births as Sakka (Indra). In

the Nikdyas Sakka acts as the Buddha's protector, just as Indra acts for Agni; but itis
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the Buddha is called “Great Person” and “Most Man” (mahd purusa, nrama)
by no means tells us that he is *a man”, since these are epithets of the highest
Gods in the oldest Brahmanical books. Miya is not 2 woman's name, but
Natura naturans, our “Mother Nature” " Or if we consider the miraculous
life, we shall find that almost every detail, from the free choice of the time and
place of birth"® to the lateral birth itself " and the wking of the Seven

the Buddha himself that overcomes Mira. In other words, the Buddha is comparable
to that Agni who 1s "both Agniand Indm, brahmaand ksatra”. [n M.1.986 the Buddha
seems to be addressed as Indm (punndado sakko); but elsewhere, e.g. Sn. 1069 and
when his disciplesare called sakya-puttiyo, “sons of the Sakyan”, the referenceis tothe
Sakya clan, whose name like Indra's implies a "being able™.

115 Maya (the “means” of all creation, divine or human, or *ant” by which anything
ismade), is “magic"in the sense of Behmen, Sex Puncta Mystica, V.1..—("The Mother
of eternity; the criginal state of Nature; the formative power in the eternal wisdom, the
power of imagination, a mother in all three worlds; of use to the children of God's
kingdom, and to the sorcerers for the devil’s kingdom; for the understanding can
make of it what it pleases™).

Miya for Sankaracirya—the greatest exponent of miyduida—is “the Unrevealed,
the Power (sakti) of the Lord, the beginningless Unknowable {avidy@), inferable by
the wise in relation to what-can-be-made (kdrya = factibilia), [*Man thercfore knows
not, or his appetites Their first affcctions™—Dante, Purgatory XVIIL52] that by which
all this moving—world is brought to birth . . . -and by whom are both Bondage and
Liberation effected” — Vivekachudamani 108, 569,

In such contexts as this the gerundive avidyd, smonymous with “Power”, cannot bj-‘
simply “Ignorance” but is much rather “mystery” or “opinion” as opposed 1o witd,
“what can be known": avidyd is a Potentiality that can only be known by its effects, by
all that is maydmaya. Maya is the Natureof God. Mayd, in ather words, is lhuﬂu‘.ulok‘.uf
and mother of all living. Other parallels: Metis, the mother of Athena; 50{"‘;-‘-
Kausalya the mother of Rama; as Maia was the mother of Hermies, Hesiod, lhmg 938).
Of whom else could the Buddha have been bom? That the mothers of B"dh_l&m?"‘]_f
die young is really because as Heracleitus says (Fr.X), “Nature loves to fide ‘Mlny.n
“vanishes” just as Urvadi, mother of Ayus (Agni} by Puriravas vanished, nnlc 1:’,
Saranyii vanished from Vivasvin: Maya's svamiirt Pajipati taking her plave (BCL 1%

11.19, 20) as Saranyt's savarpdtook hers. The eternal Avatira has, ind::c'c_i. .1[5‘:\:‘;; two
: and royal. See also my Nirmanakaya®,

mothers”, eternal and temporal, sacerdotal
‘ A, P ¢ aay thing is made (e,

JRAS, 1938, Maya, being the “art” by which al) things ot e onledge
“measured out”), and “art” having been originallya ruystcrmusnmi m:lg:('.al vkulu“ﬁﬁi-
acquires its otherand pejorative sense {e.g MU IV.2) in the same W.l)f ll;ﬂyt.”, '(‘um/rx)'
eraft, cunning and sleight, are not only virtues essential to the "?“k" ’1“ u Yoy it “'
but can alsa imply antfulness, artificiality {falsity), crafuness, guile ant ‘lm,iﬁ;;c}i.mm.
the bad sense, for example that “Consciousness is (mdya vy ©
Vis. 479, S.111.142), while on the other hand Wyclifl cot
“}‘;W’cms" (Matth.X.16, ¢f. RV.VL.52 15, ahimayik) l;gr s
eimann, Mayd in Indian and Western Philosophy, pp. 391 . <
N g \]UB.I).HQBA, yodi brahmana-kule yads rdjakuls like 1149, khattiyakule vd
hmana-kedr. .. o
"RV.IV.18.2 (Indra) périvat nivgemant BC.1.25 (Buddha) Pm:“;:;;:;ﬁs;;zg
oth Agni (RV.V1.16.85 garbhe vﬂ(}f!l[b—-—"ld-f"}‘“"&""h) and the Bu 1d be drawn,
cchigatam passati) are visible in the womb. Many other parallels con

aglamour” ’
Id still render our “wise a3

Iy as serpents”. Cf. Betty

®



74 HINDUISM AND BUDDHISM

Strides,™and from the Going Forth 10 the Great Awakening on the strewn
altar ax the foot of the World-tree at the Navel of the Earth, and from the
defeat of the Dragouns to the miraculous kindling of the sacrificial firewood, "
can be exacly paralleled—and in saving “exactly” we incan just that—in the
Vedic mvthology of Agni and lndra, priest and king indivinis. For example,
and the single instance muscsuflice, if the Vedic Dragon lights with fire and
soke, ™ and also with women for weapons, ' so does Mara, Death, whom the
Buddhist texts siill refer o as "Holdfast™; if the Vedic Dragonslayer isdeserted
by the Gods and must rely upon his own resources, so is the Bodhisatva left
alone, and can only call upon his own powers to assist him.™ In saying this we
do not mean to deny that the Buddha's defeat of Méra is an allegory of self-
conquest, butonly o pointout that this is a very old story, one that has always
and everywhere been told; and that in its Buddhist setting the story is not a
new one, but derived immediately from the Vedic tradition, where the same
story is told, and where it has the same significance.'

That the perfected possess the power of motion and manifestation at will
is familiar in Christian teaching, where they “shall pass in and out and find
pasture”;**and such powers are naturally proper to those who, being “joined
unto the Lord, are one spirit™.!* The like is repeatedly enunciated in the
Brihmanical scriptures, and often in nearly the same words. In an often
recurring context the Buddha describes the four stages of contemplation
(dhyana) of paths of power (rddhipada) that are the equivalent of the “Aryan
Path” and are means to Omniscience, Full Awakening and Nirvana.'” When

MRV.X.8.4 (Agni) saptadadhise paddni. X.122.3 (Agni) sapta dhamani pariyan;].1.53
(Bodhisattva) salta-pada-vitikdrena agamdsi.

WWTS.I1.5.8.3; cf. [ Kings 18.38.

IRV 1.32,13.

12RY.V.30.9, X.27.10.

IZRV . VII.96.7, AB.I11.20; Sn. 425f Namuci = Mara = Papima = dummane Yakkha.
Namuci is called a “royal serpent” (sarpardja), $.1.106. S.B.XI.1.5.7 “ . . . he thus slays
sin, Vrima, which ever keeps him from well-being, from virtue, and from the good
work: ... " SB.XIL7.3.4 *. .. Namuei is evil: having thus, indeed, slain that evil, his
hateful enemy, Indra wrest from him his energy, or vital power™,

. RV.111.51.8 where Indra, elsewhere vitra-han, etc., is abhimdti-han, similarly
RV.1X.65.15 and passitn. Abhimati ( = abhimina, MUVL28, i.¢. asmi-mina}, the Ego-
notion, is already the Enemy, the Dragon to be overcome. References from the

Rg Veda :

111.5%.8: T11.61.7-8 and V.63.4 Mitra-Varuna; V.2.1 Agni's; V.31.7 Indra's; V.40.6,8
Svarbhianu's; {11.20.3 Agni; VE18.9 Vrira's; V1.20.4 Susna's; VI.22.9; VI.44.22 Miyah of
Soma overcome by Indu (Tvastr vada); VIL98.5 overcome by Indra in using Soma;
¥.54.4 Indra’s wars = méyd, X.53.9 Tuvastd mayd vet. . ..

l“_]ohn X .9, 14; Purgatory XXVIL131. Cf. SAVIL22; TaitLUp.]II,ID.S.

129 Cor.6.17.

g 11,2120, V.2541, A L1170, 1.2541, ete.

Jddhi {Skr. rddhi, from yddk, 1o prosper, smporwachsen} is virtue, power (in the sense
of Mark V.30 dunamis = power), arl (e.g. skill of a hunter, M.1.152), talent or gift. The
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all these stations of contemplation {dhyina) have heen so mastered that the
practitioner can pass from one o annther atwill, and similarly commands the
compaosure or synthesis {samadhi) 1o which they lead, then in this state of
unification (eko vadhi-bhdava) the liberated Arhat is at once omniscient and
omnipotent; the Buddha, deseribing his own attainment, can remember his
“former habitations” (pirsa-nivdsa), or as we should be apt to say, “past
births”, in every detail; and describing his powers {rddhi), he says that °I,
brethren, can realise (pratyanubhity whatever countless powers 1 will; being
many, | become one, and having beens many become also one;' seen or
unsecn, [ can pass threugh awall or amountain as ifitwere air; I can sink into
the earth or emerge from it as though it were water; [ can walk on the water
as if it were solid earth;'I can move through the air like a bird; [ can ouch

iddhis of the Iddhi-pada, “Footing of Power”, are super-tormal rather than abnormal.
We cannot take up here atanylength the apparent difficulty prescnted by the fact that
iddhis are also attributed 1o the Buddha's Adversary (Mara, Namuci, Ahi-Naga),
except to point out that “Death” is also (in the same sense that Satan remans an
“anget™) a spiritual being and the “powers” are not in themselves moral, but much
rather intellectual virtues. (CL Pratyzhdre in Sankaracarya's Aparokshanubhuts-103,
121.} The Buddha's powers are greater than the Adversary's because his range is
greater; he knows the Brahmaloka as well as thie wotlds up to the Brahmaloka (ie.
under the Sun), while "Death’s” power extends only up to the Brahmaloka and not I

1

beyond the Sun. (The Gospel of Sri Ramakrishna, 1944, p. 26.)

On levitation and iddhis gencerally, see S.V.252[, 282, 283, The prerequisites for
such powers are chanda-samddhi-pradhdna-sankhdva-samanfiagutam. 5.V.252, 201—
where iddhi pada tends, conduces to "neither shore™, but 1o nibbdna AIV.343 opposite
of uirfya as above is inertia, thinking me kdys garuky akammaiiio, and therefore lying
down, not employing hereic effort of witl. Vis. 144—becituse of ubbeyipits, Maliavissa
éhase langhd pana ppamdna hotr (causative).

Dh. A [V.118 Vakkali's baluvapiti enables him to {ly through the air. JEIL111
mentions the same cause for walking on water. The Homeric hero disappears by being
clothed with air.

See also Timaeus42C; Vis. 1434 and Dh A.IV. 118 = Curtaha result of pit, delight,
transport. Svayam = agurive.

17 Timaeus 68D—To be able 1o blend many into one and again dissolve one into
many is Gud's power alone.

MRy the earlier history of levitation and such powers sec W.N. Brown, Walking on
the Water, Chicago, 1928, pp. 13-18. This is primarily the power of the Spirit {Genesis,
1.2). It is ypically of the unseen Gale (Viyu) of the Spirir that motion at will is
prc(licm(‘d (RV.X. 1684 dted drvandam—yathia vasam caraiv-na sipeem asmasy, In
AV.X.7.38 the primal Yaksa (Brahmna) “strides” upon the ridge of the sea: and so,
accordingly, the brahmacisi, ib. XL5.26, for “Evenas Brabma can change his formand
move at will, se simongst all beings can he (the bralma-bhita) change his form and
move at will who is a Comprehensor thereof ™ (SAVIL22); “The One God (Indm)
stands upon the dowing streams at will" (AV.IIL13.4, TSV.0.1.8). “Self-motion {foeule
chinoun) is the very word and essence of the Soul”™ (of. Phardris 245).

This is like all other forms of fevitation, a matter of lighmess. Thus jn $.1.1 the
Buddha “crossed the {lood only when I did not support myself or make any effort”
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will be much more uselul to ask what “seven-league boots” and “tarn caps”
mean, than o point out that they cannot be bought in department stores.
Inthe first place, we observe thatin the Brihmanical contexts, omniscience,
pardcularly of births, is predicated ol Agni {jatavedas), the “Eve in the World”,
and of the “all-seeing” Sun, the “Eye of the Gods”, and for the very good
reason that these consubstantial principles are the catalytic powers apart
from which no birth ¢could bey and further, that the pewer of motion at will,
or what is the same thing, motion without locomotion, is predicated in the
Brahmanical books of the Spiritor Universal Self {aman) on the one hand,
and of liberated beings, knowers of the Self and assimilated to the Seif, on the
other. Once we have understood that the Spirit, universal solar Self and
Person, 15 a timeless omnipresence, itwill be recognized that the Spirit, by
hypothesis, is naturally possessed of all the powers that have been described,
the Spirit is the “knower of all births” in sqecula saeculorim precisely because
itis “where everywhere and everywhenare focussed” and is present undivided
aswell in all past as in all future becomings;™ and by the same token, we find
it spoken of also as “Providence (prejia) or as "Compendicus Providence”
{prajiana-ghana) for the very good reason thatits knowledge of “events”isnot
derived from the events themselves, but the events derived from its knowledge
of itself. In all the Brihmanical books the powers that have been described
are the Lord's: if the Comprehensor can change his form and move at will,
itis “even as Brahma can change his form and move at will;'™ it is the Spirit,
ulimately solar Self (atiman) that itself not moving yet out runs others, " All
these things are powers of the Spirit and of those who are “in the spirit”; and
if by far the greatest of all these miracles is that of the teaching, that is simply
to say with St. Ambrose that “All that is true, by whomsoever it has been said,
is from the Holy Ghost™™If the “signs and wonders” are lightly dismissed,
it is not hecause they are unreal, but because it is an evil and adulterous
generation that asketh for a sign.

The Buddha describes himselfas unknowable (aranuvedya) even hereand
now; neither Gods nor men can see him; those who see him in any form or
think of him in words do not see him at all.'*T am neither priest nor prince
nor husbandman nor anyone atall; I wander in the world a learned Nobody,
uncontaminate by human qualities (afipyamana . . .-manavebhyah); useless
10 ask my family name {gotra}”.** He lcaves no trace by which he can be

‘“@V.X.&L 12, KU.IV.13; Prad. Up.IV.5, ete.

1854 VI1.22.

WIBYLIV.3.12; Ts5.Up.4; MU.IL2.

™G, Ambrose, gloss on I Cor. 12.4.

WM.L140, 141. The Buddhba is ananuvepjo, “past finding out”, similarly other
Arahats are traceless (vafarn lesam n'atthi paninpéndya). 5.1.23; Vajracchedika Stulra
cf. S.JILIIf., and Hermes Lib XIIT1.3.

5, 455, 456, 648.

*Give up identification with your family, your cian, your name, and station .in El;;c
which are associated with your living body—". Sanikaricirya, Vivekachudamani, 298.
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tracked.'! Even here and now the Buddha cannot be taken hold of, and it
cannot be said of this Supernal Person { paramagurusa) after the dissolution
of the body and psychic complex that he becomes or does not become, nor
can both these things be alfirmed or denied of him; all that can be sajd js that
“he is"; to ask what or where he is would be fudle. ™ “He who sees the Law
(dharma) seesme”;' “and thatiswhyin the carlyiconographyhe is represented,
not in human form, but by such symbols as that of the “Whee of the Law”,
of which he is the immanent mover. And that is all just as it was in the
Brahmanical books, whereitis Brahmathathasno personal or familyname'
and cannot be racked, the Spirit (dtman) that never became anyone—Who
knowswhere he is?"*—the interior Self thatis uncentaminated, “the supreme
Self of which nothing true can be said (neti, neti) and that cannot be grasped
except by the thought "It is”. [tis assuredly with reference to that ineffable
principle thatthe Buddhasays that "Thereisan unbern, unbecome, unmade,
incomposite, and were it not for that unborn, unbecome, unmade, in-
composite, no way could be shown of escape from birth, becoming, inaking,
composition";“" and we do not see what that *unborn” can be but “That”
inanimate (anatmya) Spirit (dtman) were it not for whose invisible bcing1
(sat) there could be no life anywhere.™™ The Buddha flaty denies that he
ever taught the cessation or annihilation of an essence; all that he eaches is
the putting of a stop to sorrow.'*

In a famous passage of the Milinda Questions the old symbol of the chariot
is used by Nagasena to break down the King's belief in the reality of his own .

WDh. 179 (tam buddham anantagocaram apadan, kena padend nessatha); like Brahni,
BU.IILE.8, Mund Up.L.2.6; Devas JUB.IIL35.7 (na . . . padam ash, padena ha vai punar
myiyur anveti); Giyatrd, BU.V.14.7 (apad asi, na hi padyase, Sinkaracirya nefinedy-
(El.mavaz). All this has to do with the originally and ultimately footless {ophidian)
gature of the Godhead, whose westigia pedis mark the Way only so far as up to the
Sundoor, Janua Coeli. Cf. note 139 (Buddhism). -

1425 [11.116F, 118 tathigatoantpalubbhiyamino. CLS V. 282 on iddhisof the Tathagata,
Yasmin samaye Tathdgnta kiyam i citte samadahati (synthesizes b{ody in mind) dtam pr
kaye samadahat: and enters into and experiences the sense of blisy and lightness, then
the Tathagata's body becomes lighter, more \\'t?fkilblt.?. and more radiant . : and at
auch time he Tathagata's body "“St]’i (appa kasirena) rises up from t_he earth into the
ajr and he (abhi ud gacchati) then enjoys (paccanubliotiy all sorts of iddhis. . .,

1445 T11.120 yo kko dhammern piassali mam pmm-n, ) o

“'BU.III.&EK; Mund Up.I.iJ');‘]UB.HI.I-LF;.Ruml, Mfllhnmm L.3055-65.

WKULIL18, 25; cf Mil. 73, the Buddha “is .Vhl_lt "nm-rhc_r hete nor there™, in the
Dliamma-body alanie can he be designated. 'P{m "fbb,(m" in life, at death or hereafter;

at least the streamwinner bccomcslau akanitthagdmi.

eIV 4.25; KU.V.‘I‘:I;HMIEJII..I. ele,

::j;ﬂi"él??]gir%m 57 (Budhisin). Phoveirts 247C—achrimatos ches aschématistos
kai anaphés ousia. . - mond theaté nil = colouress and formless, intangible essence , ,
v;iblc only to mind (ﬂ’f’ff‘l"J = """ 5]_‘0“'“)'

T rep1.137-40, of. D.ILGS andd passim.
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“personality™." We need hardly say that throughout the Brahmanical and
Buddhist literature (as also in Plato and Philo)*! the “chariot” stands for the
psycho-physical vehicle, as which or in which—aceording to our knowledge
of "whowe are™—we live and move." The steeds are the senses, the reins their
controls, the mind the coachman, and the Spirit or real Self (atman) the
charioteer (rathi),"™i.e. passenger and owner, who alone knows the vehicle’s
destination; if the horses are allowed to run away with the mind, the vehicle
will go astray; but if they are curbed and guided by the mind in accordance
with its knowledge of the Self, the latter will reach home. In our Buddhist text
itisstrongly emphasized that all that composes the chariot and team, or body-
and-soul, 1s devoid of any essential substance; “chariot” and “self " are only
the conventional names of constructed {consttuted) aggregates, and do not
import existences independent of or distinguishable from the factors of
which they are composed; and justas one confection is called a “chariot” for
convenience, so ought the human personality to be called a “self ” only for
convenience. And just as the repeated expression “That is not my Self ” has
so often been misinterpreted to mean “There is no Self " so the destructive
analysis of the vehicular personality has been held to mean that there is no
Person! It is complained that “the charioteer is left out”. '™
Actually, however, nothing issaid for or against the imperceptible presence
in the composite vehicle of an eternal substance distinct from it and one and
the same in all such vehicles. Nagasena, who refuses to be regarded as a
“somebody” and maintains that “Nagasena” is nothing but a name for the
inconstant aggregate of the psycho-physical phenomenen, could surely have

100Mil. 26-8; 8.1.135; Vis.5934.

51Eg. Laws 898 Df., Phaedrus 246E-256D, cf. note 153 (Buddhism}.

52“As which” if we identify ourselves with the “personality™; “in which” if we
recognize our Self as the Inner Person.

The charioteer is either Agni (RV.X.51.6; AV.II1.21.3), or the Breath (pring <
Brahma, Atman, Sun}, the Breath to which *no name can be given™ (AA.I1.3.8), or the
Spiritual Self (Atman, KU.IIL3; ].V.252) or Dhamma {5.1.33). The skilled charioteer
(susdrathi) guides his horses where he will (RV.V1.75.6) —just as we might now speak
of the skilled driver of & motorcar or aeroplane as roaming where he likes.

So Boethius, De Consolatione Philosophiae, IV.1

Where the great King his sceptre holds, and the
World’s reins doth guide aright,
And, firm in his swift chariot, doth everything in order set.

Hic regum sceptrum dominus tenet/ Orbisque habenas temperat/Et voluerey,
curnim stabilis regit/Rerum coruscus arbiter.

The conurast of good and vicious horses (the senses) in KU.IILG, Dh. 94 ang
Svet.Up.IL9, cf. RV.X.44.7 parallels Phaedrus 248E. _

140, Rhys Davids, Milinda Questions, 1930, p. 33. [I1 must be remembered that
Mrs. Rhys Davids was 2 spiritualist. In answer to her worc}s on the ““hf page of Sm‘)’ﬂ
mightbecited Vis. 504 “There are Gudsand men who delightin becoming. When th

are taught the Law for the cessation of becoming, their mind does nol respongd "
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said, “I live, yet not ‘I”, but the Law in me”. And if we tdke into consideration
other Pali texts we: shall find that a charioteer is taken for granted, and who
and what he is, namely one that “has never become anyone™, The Eternal Law
(dharma) is, in fact, the charioteer;®and while “the king's chariots age, and
Jjust 5o the body ages, the Eternal Law of existences does not age™.™ The
Buddha identifics himself—that Self that he calls his refuge'*—with this
Law'™ and calls himself the best of charioteers”,® one whao tames men, as

"8.1.33 diammahanm sirathin brinai. Cf. Jataka No. 457. dhammo na jaran upets
Sn. 1139 dhammam ... sanditthikam akdlkam.

W.M. Urban, The Intelligible World, 1929, p. 23]1—Men “feel that what cannot be
putin terms of time is meaningless” . . . ; [But] W.H. Sheldon, in Madern Schoolman
XXI.133—"... the notion of a static, immutable being ought to be undersiood rather
as signifying a process so intensely vivacious, in terms of times so extremely swift, as to
comprise beginning and end at one stroke". No individual can sec all af once.

"Plus la vie du moi s'identifie avec la vie du non-mei, plus on vil intensemont”
Abdul Hadi, “L'lmmortalite en Islam”, Voile d ‘Isis, January 1934.

Still waters run deep.

1280y 11.120 katam me saranam attano.

875, Thomas, Sum. Theol. 1.11.91 Filius Dei . . . est ipsa lex aeterna = “the son of Ged
is that eternal love”.

1% I11.120 yo kho dhammam passali so mam passati, yo mam passati so dhammam
passati; s0 Sn. 934 sakkki dhammam . . . adassi. Similarly D.111.84 Bhagavate'mbi . .
dhammajo . .. Dhawmmakdyo iti pi brahmakdyo iti pi, dhamma bhiito i pi, 5.11.221
Bhagavata'mhi putto.. .. dhammajo; $.1V.94 dhammabhitto brahmabhuto . . dh F
tathagate: AI1.211 brahinabhiitena attang, $.111.83 brahmabhita . . . buddhd There can
be no doubt whatever of the equations dhamma = brahma = buddha = atté as \n
BU.IL.5.11 ayam dharmah . .. ayam dtmd idam amptam idam brahma idam sarvam. In
Dh. 169, 364, {11.25.2) dhammais clearly the equivalent of bahma, dtman. A Buddha
¢ all or any of these terms denote, and by the same token “not any what

Dh. 421, Sn. 1063). and “without analogy™ (yassa n'atthi upams kuadi,

is whateve

{ahimcane,

Sn. 1139). . identi .
iddhania Samgraha IV.5 for the identity of Brahman and ftman,

cf. Saiva Si T . SIITAR a0
M.1.111 Bhagavd jinam jandt, passam passati, cakklubhiito, fidnabiiit, dhammabhists,

brahmabhile.
«guddha is the Knower of knowing, Secr of secing, is become the Eye, become the
- pecome the Phamma, Brahma-become”. That Buddha is identified with
Gnosis, 5o imphed by yakkha. Sec yaksaof the Rgveda and the Upanisads. *Thay
Brahma, 153 S| red, the Dhamma kat'exachen (distinction, excellence)

, acl

which the Bllld:i’){‘ t':;_cuni‘,cm-, immanent. eternal, unereated, not as interpreted b
the order of dl ess invented ordecreed by hira” (PTS. Pali Dictionary, see Dhm"m))’
him only, mus ;‘ ”mm dhammasaminan vitatanharh dipodutiaman sérathingm Pcruamm‘
1. B3 bd0 s 1208 satyadharmendra, RV.X129.3, 8, 9 “the one King of e
Dhammasdmi = d.1 Snl}mlhurm:‘ﬂ Cf RV.L12.7, X.34.8; and the dhirmg, o .
God of Goa% ayamétmd . . . ida brakma of BUILS.1). [y, Buddhi:l

“him, Vayy, Pring,

h plm‘.’“'?‘ Loy is the eternal Dharma of BU 15,23

mptamaydt lagos, ratie) 13 A -3.28{

a (norm:'[,cgirml"‘w"): and Bl_J.l.4 14 "Thcrf: 1s nothing beyond 1, Law, thj
Gods made he Truth is one. indced, there is no other™, » v

and T

» Wag

the
Truth™ 3™
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though they were horses,™ Aund finally we find o detailed analysis of the
“chariot” concluding with the statcaent that the vider is the Self (etmeany , in
almost the very words of the Upanishiads." The satement of a Buddhise
commentator, that the Buaddha is the Spirilual Self (dtman) is assuredly
correct"™ Tha *Great Person™ {mahapunoa) is the charioteer in alf heings,
We believe that enough has niow been said to show beyond any pussible
doubt that the "Buddha® and "Great Person”, "Arhat”, “Brahma-become”
and "God of Gads” of the Pali texts is himself the Spirit (dtman) and Inner
Man of all beings, and that be is “Thae One™ whomakes himsellmanifold in
whom all beings again "become one™; that the Buddhiis Brahaa, Prajapaui,
the Light of Lights, Fire or Sun, or by whatever other name the older books
refer to the First Principle; and to show that in so far as the Buddha's “life”
atiddeeds are deseribed, itis the doings of Brahma as Agniand Indea it are
retold. Agni and Indra are the Priestand King in drvinds, and itis with these
two possibilities that the Buddha is born, and these two possibilities that are
realised, for although his kingdom is in one sense not of this world, it is
cqually vertain thathe as Cakravartn is both priest and king in the same sense
that Christ is "both priest and king”. We are forced by the logic of the
scriptures™ themselves to say that Agnendrau, Buddhba, Krishna, Moses and
Christ are names of vne and the same “descent” whose birth is eternal; to
recognize that ali seripuure without exception requires of us in positive terms
to know our Self and by the same wken to know what-is-not-our-Self’ but
mistakendy called a “self "; and that the Way 10 become what-we-are demands
an cxcision [rom our consciousness-of-being, every false identification of our
being with whiatwe-ire-not, it think we are when we say *1think™ or *1 do™
Tohave “come clean™ (Suddha, katharos) is 1o have distinguished our Sell from
allits psycho-physical, bodily and mental accidents: wo have identificd our Sclf
with any of these is the worst possible sort of pathetic fallacy and the whole
cause of “our” sufferings and mortality, from which no one wha still is anyone
can be liberated. Iis related that o Conlucian scholar be soughe the twernty-
cighth Buddhit patriarch, Bodhidhanma, “to pacify his soul”, The Patriarch
retorted, "Froduce 1, and L will pacify it™. The Confucian replied “Thatis my

M.N.206-7. What Buddha teaches is brahmdnam “the way to (ellowship Wi!h.
Brahman™ [sahavyatiya maggo (sahdya - sohavaya); A.5.90 kalyand-sahdye, Manusmri
V1.49 dimanaia swahdyena), and can teach becatse he can say brakmdnam caham ..+
brahma lokam prajandm, as being one who was “born there and had always lived there”.
Ci. BGXVILDA brahma-bhidta prasanndtma.

Vin .30, AL173, JL155,

||.|J.\.’I.‘.252 hiyo te ratha . . . atta vd irathi; $IV.292 satho tikhe s elam
edtumahabhiitikassa kiyassa adhivaeanam; like KU 1L dtmidnar rathinan mddhi i rirean
rathameva tu, Thragathe 574 Kammasantena vathato, BCGXVILGT, Maite Up VoA Gl
Plato, Laun BOSC and Timaeus 49F, achama, body asvehicle of head, the most divine and
ruling part.

2 (f4ina 67 Commentary.
wscp, Sister Nivedita, The Web of Indian Life, Ch XL
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treuble, that [ cannot find j1”

u ‘ ' . Badhidharg
The Confucian understood,

' Areplied, “Your wish is granged*

C and deparied in peace, ’

Itis allogether contrary 1o Buddhist, as it j
. " e

ol "ourselves" aswanderersin the fatally deter

(sanmsdra). "Our immorta] Sclf* js anything b
;: z;;)l}l his m:u:l.')ﬂ-zlt[d-so thatgoes home and is Jost 1o view "“butthe prodigal
selt that recollects itself; and that havi is 1
self; ¢ ; ing been many is now agai
> v nd ! gain one, and
inscrutable, Dens absconditus. “No man hath ascended up to heaven, but he
tha camie down from heaven”, and therefore “If any man w r
el . S P T e o s fere
lethim deny himself .17 “The: klngd()lll(lf(:()dlslorlloncbLllthclhoruughfy

dead”. "™ The realisation of Nirvinu s the “Flightofthe Alone to the Alone™.'®#
“Tis the Void that passeth to the Void™!® )

L t‘o Vedantic doctrine to think
minedstorm of the world's flow
UL "surviving personaling™ 1 e

auld follow me,

NOTE

The foregoing nutes and references are far from exhaustive. They are intended 10
assist the reader to build upa meaning content for severalterms that eould not he fully
explained in the keetures as delivered, und to enable the scholar 1o follow up some of
the sources. In the lectures, Pali words are given in their Sanskrit forms, but in the
Notes the Pali is quoted as such, T have taken pains to collate the Buddhist and
Brahumanical sources throughout: it might have been even better 10 treat the whole
subject as one, making no distinction of Buddhism from Brahmanism. Indeed, the
time is coming when a Summa of the Philosophina Perenms will have ta be written,
impartially ased on all orthodox sources whatever. I'l:his hope cxpz:csscc.i by
Coomaraswammy was fulfilfed in admirable measire by Whirall N. Perry with his: A
Treaswry of Tradition Wisdom, published in 1671 —Ed.| ) K .

Some notable Platonic and Christian parallels have been clth {1in ordc’rto ban
out more clearly, because in more familiar mmcxts: the lI]c:lflllllgf' of_c‘cnm[r;}[fxgr:
doctrines md (2) to emphasize that the Philosophia Perennis, Sandtana Dhanna,

WD T, Suzuki in fournal of the Pali Text Society, 1906/:.'", P- 13. W
g 11125, 26 yoyam dyasmd rvamndmo ev d{gvlra - bllmmhmu = puig‘:'l 2 s
W8, 1074-H ri(il.rmkd)';i vimnlte, atthain paleti, na upeti sankhant . .. f i

amdnam atthi. i- 15 dvandvair
/ r::::ﬂ‘ Up.[1L28, 9 nimarapid vinviktak . . . avpto bhavati; BG.XV.5 dv.
vimuhiah. cer woulkl follow mitst be able to say with

i XIIL36; Mask VIILH. Woeter v
st [':;xll. “ live, yet not 1, but Christ inme™ Gal ‘(‘od ol like
and Pesonality, p. 32. There can e 1o rcturu;;;m; s alientalis 1
likening, it the words of Cusa, demands at

removal of all altereity and diversity)
1enpMeister Eokhart, Evans edn 1
W Phaginus, Ennvads VIO 1L

VAAILS R Yad aksaiid ahsara el el that passes the voud,”
shialt thou behold of All the “"I""_‘.IH}W “’]Ii)n)(li p- 33 “shones <hi
by Grievson and Barnett {Royal Asia 5o, 1220

s
thi o void™)
(- "anel A ovoid hecune merged within th

20, Also von Hildehrande, Literature
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diversiafes (the

y 419
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Akéliko Dhammo, is always and everywhere consistent with itself. These citations are
not made as a contribution to literary history (cf. René Guénon, Fatroduction to the
Study of the Hindu Doctnines, 1945, p. 58); we do not suggest that borrowings of doctrines
or ssimbols have been made in either direction, northat there hasbeen anindependent
origination of similar ideas, bul that there is a common inheritance from a time long
antedating our texts, of what St. Augustine calls the *wisdom that was not made, but
isat this present, as it hath ever been, and so shall ever be” ( Confessions [X.10). As Lord
Chalmers truly says of the parallels between Christianity and Buddhism, “there is here
no question ofone creed borrowing from the other; the relationship goes decper than
that” (Buddha's Teachings, HOS8.37, 1932, p. xx).
The following abbrevaitions are employed:
RV, Rg Veda Sambhitd, TS, Taittinya Samhitd (Black Yajur Veda); A.V., Atharva Veda
Sarmhitd TB., PB., $B., AB., KB., |B.,JUB., the Brihmanas, respectively the Taittiriya,
Paficavimia, Sampa!ha, Aitareya, Kausitaki, Jaiminiya, faiminiya Upanisad; AA., TA., SA.,
the Aranyakas, respectively the Aitareya, Taittiriyaand Sankhayana BU., CU.,, TU., Ait,,
KU.,MU.,Pras., Mund., Iia., the Upanisads, respectively the Brhadaranyaka, Chandogya,
Taittiriya, Aitareya, Ratha, Maitri, Praina, Mundaka and Iidvdsya BD., Brhad Devatd,
BG., Bhagavad Git& Vin., Vinaya Pitaka A., M., 8., the Nikdyas, respectively the
Anguitara, Magjhima and Samyulta; Sn., Sutta Nipdla DA., Sumangala Vildsing Dh.,
Dhawmmapada, Dh.A , Dhammapada Atthakathd;, uv., ltivuttaka Vis., Visuddhi Magga,
Mil., Milinda Paiihe, BC., Buddhacarita H[AS., Harvard Journal of Asiatic Studies, JAOS,,
Journal of the American Oriental Society; NIA., New Indian Antiquary, IHQ., Indian
Historical Quarterly, SBB., Sacved Books of the Buddhists HOS., Harvard Oriental Series.

Uttistha jagrata prifrya vardn nibodhata (K1L.111.14)
Ye sulti te pabbujjatha (Itv., p. 41)

INDEX

Aditya 14
advaila 12
Agnendrau 82

Agni5, 7, 13, 14, 15, 16, 55, 72, 74, 78,

82
agnihotra 29, 30, 32, 56
agreb
akrtam 26
alpitman 60
dnanda 17
Ananda 58, 57
ananuvedya 78
ananyam 64
anatmya 18,79
Angirasa 72
anisa 20
antartksa 15, 17
apara 12
Aranyaka 57
arhana 18

Arhars 18, 45, 56, 60, 63, 68, 72, 75, 82

Aristha 66

Arjuna 5

Armnold, Mathew 37
&sramas 38

asti |2

Asuras 48

atmabhdva 66

dtman 12, 57, 78, 79, 80, 82
Aum 14, 27

autology, Brihmanical 234
Avalokitesdvara 52, sz abio Bodhisattva
avatarana 4

duesyati /Gviahayati 14
avidya 11, 67, 59

bhagam 27

Bhagavad Gitd 45, 33
bhakte 7

bhakie 26-7

bhava cakra 20

bhakiy 20

&) ittagana 18

bhittans 18
bhidtman 18, 20, 30

Bodhidhanna 82, 83

bodhin-mangs 72

Bodhisatva 52, 53, 54, 55, 69

Brahma 13, 14, 16

Brahma Sutrg 39

brahma-bhitti 68, 75n128

brakma-ksatrqu 15

brahmabandhy 47

brahmacarya 710

Brahmanas 5, 11, 80, 45

Brahmans 45, 46, 47, 48, 54, 56, 71

trakmavit 47

Buddha 45, 46, 47, 48, 49, 52, 56, 57,
63, 65,69, 71, 73, 74, 76, 77, 78, 79,
81, 82; early life of 53-5; and the
Tree of the Awakening 55; and the
Wheel of the Law 55, 56, 79

tneddhvd edtminam 48

cakra 20

caraiva 38

caste system 36

Cha’n 50, ser also Dhyana
Christ 28, 53, 68, 77, 82
Christianity 65
Confucianism 50, 2.3

dena 70

ddnta 3]

darianas 4

Death 7,8, 11, 21, 25, 39, 48, 54, 74

Deity, Immanent 24; Immortal 18; as a
vicum 1011

Descartes 62

devaydina 15

dharma 3n8, 57, 70, 79, B1; akaliks 46,
52

dhiyilamba 14

Dhyana 54, 74, 75, 76

Duvyavadana 50

duzlity 14

dvaitibhdva 12

Eckhart, Meister 16, 82, 40, 59, 72,
83n168

1
1



b3}
Ethics 84, 86, 49, 70
Fire 8, 14, 25, 32,82

guruparampard 47

heredity 4
Hinayana Buddhism 48

Thsvaku 20

inunortality 22

Indra 5, 10, 13, 16, 48, 54, 72, 74,
75n128, 82

#a 20

itihdsa 6, see also Myth

Jatakas 48
jivanmukta 23

kéildhala 12
halyandtman 60
kamacadn 23

karna 3, 18, 20, 25
Keith, A.B. 57
kilbisa 11

kridd 17, 40

Krishna 5, 40, 48, §2
hrtakriya 22
hsarascaksarm 12

labour, division of 36
Lilita Vistara 50

Gla 17,40

lokantagu 72

meahdlman GO
Mahavast 50
Mahiyana Buddhism 48
manas 14

manomaya kiya 76
martydmartya 12
mdyd 3
Milindapanha 48, 70
Mira Baj 28

Mitra 16

Moses 82

mukta 28
muntdmiiria 12

Myth 6, 12,95, 52

INDEX

Nagasena 79, 80

nirgune 12

nirodho 66

npniktanirukia 12

Nirvina 66, 69, 70, 71, 74, 83
nirvaia H6, 68

Orientalisin, history of 26

Pali literature 48, 81, 82
papatman 61

paral2

Parinirvana 69

Philosophia Perennis 4, 58, 83
Plato 53, 58, 77, 80

Plutarch 63

Prajipati 13

prajiiana 18, 78

pratihara 77

pratyanubhi 75

pravrdjuka 45

progenitive rebirth, doctrine of 36
punar bhava 68

punardvartana 60

Ditrva-nivasa 75

Rama 40

rasa 30

rddhi 75, 77
rddhipada 74
reincarnation 3-4
Revelation 6
Rigveda 4

Rudra 14

sabdasabda 12

Sacrifice 7, 11, 12, 22, 25, 26, 27, 28, 29,
31, 32, 33, 35, 36

sadasat 20

Saddharma Pundarika 50

saguna 12

sakalahala 12

samidhi 32, 39, 75, 76

samadrsii 35

samdrstikam 69

samsdra 20, 83

mr’ikulpu' 14

Sankara 16

S:‘n’:kanic:lrya 39, 50

-

sannydsa 38

fanta 31

sarvajfidna 18

sativa 63, 64

Shinto 50

siddhi 33

sila 70

Siva 13

smrti 58

Soma 7,11, 29, 30, 32
sramana 38
$rutl 6, see alse Revelation
Safi 16, 23
svaprakisatvam 14

tanmalra 14
Taoism 50
Transmigration 4, 65

udvdyali 68
Uparnisads 5, 24, 46, 47, 48, 50, 58, 60,
61,72,82

INDEX

vsarbudh 72

vac 14

vire 32

Varuna 16, 28

Vayu 14

Vedanta doctrine 50, 65, 83
Vedic doctrine 3, 5, 72, 74
vifana 84
Vishnu 14
visisladvaita 12
Visuddiiimagga 48
vijvakgrman 35

vyaktauyakta 12

yajiia 12, see also Sacrifice
Yajnavalkya 46

yathd bhiztam 63, 66, 67
yathdrthati 35

Yoga 34

Yogis 38

Zen 50, see also Dhyana



